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Abstract 
The dissertation explores the dynamic nature and purpose of the first letter to the 
Thessalonians – probably one of the earliest Pauline letters. It seems to provide a significant 
account of the formation of identity and ethos in early (Gentile) Christian communities in the 
Roman Empire. The study is particularly interested in how Hebrew (Old Testament) 
Scriptures function in the letter, since it appears that echoes of these writings constitute a 
major feature of Paul’s discourse (with primarily Greco-Roman believers). On the basis of an 
exegetical analysis of the letter, the dissertation concludes by inviting present-day readers to 
revisit the discursive processes represented by it. On the one hand, the letter testifies to the 
shaping of the Thessalonian faith community’s identity and lifestyle. On the other hand, it 
draws its readers into its implied transformative power. In the final analysis, these processes 
are briefly appropriated in the context of contemporary moral challenges in South Korea. 
 Recent scholarship on the Thessalonian correspondence focused on probable 
influences of the Hellenistic rhetorical environment on Paul’s letter-writing. Despite valuable 
contributions of this approach, the study raises critical questions regarding its methodological 
relevance. First, scholars seem to have straitjacketed Paul’s argumentation (primarily) into 
Hellenistic rhetorical conventions. Second, as a result of this approach, the significance of 
Paul’s Jewishness has to a large extent been neglected. Concentration on processes of Paul’s 
literary production has devoted little attention to ways in which Paul’s scriptural orientation 
crucially functions in his discourse. Third, by (mainly) focusing on Paul’s rhetorical 
strategies in a first century context, rhetorical critics have not dealt adequately with the prag-
matic dimension of Paul’s letter – also for today. By suggesting that New Testament scholar-
ship move beyond the limitations of the previous approach, the dissertation acknowledges the 
multidimensional nature of Paul’s discourse (in terms of syntactic, semantic and pragmatic 
elements). It takes significant additional aspects into account in order to complement 
previous research, but also to overcome some of its limitations. Accordingly, the project 
focuses on the following aspects: (1) the formative influence of social, cultural and religious 
occasions on Paul’s discourse (both his Jewishness and the Thessalonians’ historical circum-
stances); (2) the informative role of literary and linguistic elements in 1 Thessalonians; and (3) 
the text’s transformative power that implicitly impacts the identity-awareness and ethos of 
the audience. 
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 The dissertation examines formulations in Paul’s letter as part of a dynamic process. 
In concrete terms, Paul’s discourse is viewed as a communicative act that takes place through 
interaction between his scriptural world and the Thessalonians’ historical situation. The study 
argues that Paul’s daily ethos in the world of first-century Hellenistic Judaism was 
fundamentally shaped by the Hebrew Scriptures and his Jewish tradition. Without any direct 
quotations, it has nevertheless been illuminating to engage probable ways in which his 
scriptural world seems to be embedded in his interpretation of the particular social, political 
and religious situation of the faith community in Thessalonica. By using biblical resources (1 
Thess 1:9-10 and Acts 17:5-6) and some extrabiblical inscriptional and other archaeological 
witnesses, the research attempts to construct the chief discursive exigency of 1 Thessalonians 
as issues concerning identity and ethos in a pluralistic religious world. The community’s new 
beliefs and morality would not necessarily be compatible with that of the Thessalonian 
society around them, thereby (potentially) causing social harassment and alienation. Keeping 
Paul’s Jewishness in mind, the research argues that his apocalyptic perspective might have 
led him to render the Thessalonians’ crisis with their neighbours as an eschatological 
phenomenon. 
 The research delves into the question of how Paul, in an attempt to address a (poten-
tial) crisis confronting the Thessalonians, affirms the community’s faith in Christ, their self-
awareness, and moral responsibility as God’s chosen people in the end-time. Through an 
analysis of 1 Thessalonians 1:1-2:12, 4:1-9, 5:1-11, the dissertation indicates how Paul allows 
probable scriptural echoes to function discursively in order to present the Gentile Christian 
community – in continuity with Israel. Specifically, echoes of sanctification/holiness from the 
Holiness Code, New Covenant prophecy, and the Day of the Lord seem to constitute major 
components of his identity- and ethos-building discourse. Recurrence of these echoes in the 
letter convincingly suggests (if not denotes) that the Gentile Christians, in Paul’s view, had 
been incorporated into God’s encompassing salvation story. In so doing, he establishes their 
distinctive identity and ethos as opposed to outsiders. 
 Ultimately, the study hopes that its findings may also challenge and enable present-
day readers/audiences to appreciate and (re)appropriate the (trans)formative potential of 
Paul’s discourse in contexts of identity and moral crises, including that of the researcher in 
South Korea. 
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Opsomming 
Die proefskrif ondersoek die dinamiese aard en bedoeling van die eerste brief aan die 
Thessalonisense – waarskynlik een van die vroegste Pauliniese briewe. Dit blyk ‘n belangrike 
weergawe te wees van hoe identiteit en etos in vroeë (nie-Joodse) Christelike gemeenskappe 
in die Romeinse Ryk gevorm is. Die studie is veral geïnteresseerd in hoe Hebreeuse (Ou 
Testamentiese) Geskrifte in die brief funksioneer, aangesien dit voorkom of eggo’s van hier-
die geskrifte ‘n kerndeel van Paulus se gesprek (met hoofsaaklik Grieks-Romeinse gelowiges) 
uitmaak. Uiteindelik nooi die proefskrif hedendaagse lesers – op grond van ‘n eksegetiese 
ontleding van die brief – om die prosesse van gesprekvoering wat dit verteenwoordig opnuut 
te waardeer. Aan die een kant getuig die brief oor die geloofsgemeenskap in Thessalonika se 
identiteit- en leefstyl-vorming. Aan die ander kant word lesers sélf in die sfeer van die brief 
se bedoelde transformerende krag ingetrek. In ‘n slotgedeelte van die proefskrif word kortliks 
na die implikasies van hierdie prosesse in die huidige konteks van morele uitdagings in Suid-
Korea gevra. 
 Onlangse navorsing oor Paulus se briewe aan die Thessalonisense het veral gefokus 
op die waarskynlike invloed van die Hellenisties-retoriese omgewing op Paulus se briefstyl. 
Ten spyte van waardevolle bydraes deur hierdie benadering, vra die proefskrif kritiese vrae 
oor die metodologiese toepaslikheid daarvan. Eerstens kom dit voor of navorsers Paulus se 
wyse van argumentering (primêr) tot Hellenistiese oorredingsgebruike beperk (het). Twee-
dens, die gevolg van hierdie benadering was dat die belang van Paulus se Joodsheid tot ‘n 
groot mate in die proses verwaarloos is. In prosesse wat gekonsentreer het op hoe Paulus se 
literêre vermoë gevorm is, is min aandag gegee aan hoe beslissend sy Skrif-oriëntasie in sy 
briewe funksioneer. Derdens, deur (hoofsaaklik) op Paulus se oorredingstrategieë in eerste 
eeuse konteks te fokus, het retories-kritiese navorsers nie genoegsaam met die pragmatiese 
dimensie van Paulus se briewe – ook met die oog op vandag – rekening gehou nie. Deur voor 
te stel dat Nuwe Testamentiese navorsing verby die beperkinge van die vorige benadering 
beweeg, erken die proefskrif die multidimensionele aard van Paulus se gesprek (in terme of 
sintaktiese, semantiese en pragmatiese elemente). Dit neem belangrike addisionele aspekte in 
ag – ten einde vorige navorsing nie slegs aan te vul nie, maar ook van die beperkinge daarvan 
te bowe te kom. Hiervolgens fokus die projek op die volgende aspekte: (1) die vormende 
invloed van sosiale, kulturele en godsdienstige werklikhede op Paulus se diskoers (beide ten 
opsigte van sy Joodsheid en die Thessalonisense se historiese omstandighede); (2) die 
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informerende rol van literêre en linguïstiese elemente in 1 Thessalonisense; en (3) die teks se 
transformerende krag wat implisiet die identiteitsbewussyn en etos van die gehoor beïnvloed. 
 Die proefskrif ondersoek formuleringe in Paulus se brief as deel van ‘n dinamiese 
proses. Konkreet gestel, word die gesprek as ‘n kommunikasie-handeling tussen Paulus se 
teks-geöriënteerde wêreld en die historiese situasie van die Thessalonisense beskou. Die 
studie argumenteer dat Paulus se daaglikse etos in die wêreld van eerste-eeuse Hellenistiese 
Judaïsme beduidend deur die Hebreeuse geskrifte en sy Joodse tradisie gevorm is. Sonder 
enige direkte aanhalings, was dit nogtans verhelderend om te vra na waarskynlike maniere 
waarop sy geheue van die Skrifte as lens gedien het vir sy verstaan van die spesifieke sosiale, 
politieke en religieuse situasie van die gemeenskap in Thessalonika. Deur middel van bybelse 
bronne (1 Thess 1:9-10 en Hd 17:5-6), buite-bybelse inskripsies en ander argeologiese ge-
tuienis, poog die navorsing om die dringendste behoefte wat 1 Thessalonisense aanspreek te 
konstrueer as kwessies rondom identiteit en etos in ‘n pluralisties-godsdienstige wêreld. Die 
gemeenskap se nuwe geloofsoortuigings en leefwyse sou nie noodwendig versoenbaar wees 
met dié van die samelewing rondom hulle nie, wat potensieel tot sosiale teistering en ver-
vreemding kon lei. Met Paulus se Joodse agtergrond in gedagte, argumenteer die studie dat sy 
apokaliptiese verstaan van die werklikheid hom kon lei om dié spanning tussen Christen-
gelowiges in Thessalonika en hulle bure as ‘n eskatologiese verskynsel te beskou.  
 Die navorsing ondersoek die vraag hóé Paulus – in ‘n poging om die (potensiële) 
krisis in die gemeente van die Thessalonisense aan te spreek – hulle geloof in Christus, self-
bewussyn en etiese verantwoordelikheid as God se uitverkore volk in die eindtyd bevestig. 
Deur 1 Thessalonisense 1:1-2:12, 4:1-9, 5:1-11 te ontleed, toon die proefskrif aan hoe Paulus 
waarskynlike eggo’s uit die Skrifte aanwend om die Grieks-Romeinse Christengelowiges – in 
kontinuïteit met Israel – voor te stel. Spesifieke eggo’s met betrekking tot heiliging/heiligheid 
uit die Heiligheidskodeks, die Nuwe Verbond-profesie, en die Dag van die Here blyk kern-
dele van sy identiteit- en etos-vormende diskoers uit te maak. Herhaling van hierdie motiewe 
in die brief suggereer (indien dit nie oortuigend aantoon nie) dat nie-Joodse Christene, 
volgens Paulus, in God se omvattende verlossingsverhaal ingesluit is. Hierdeur bevestig 
Paulus hulle unieke identiteit en etos as verskillend van dié van buitestaanders. 
 Ten slotte word hoop uitgespreek dat die bevindinge van die studie ook hedendaagse 
lesers/gehore mag uitdaag en in staat stel om die (trans)formerende potensiaal van Paulus se 
gesprekstyl in kontekste van identiteits- en morele krisis te (her)ontdek, insluitend die 
konteks van die navorser in Suid-Korea.  
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CHAPTER 1 
INTRODUCTION 
 
With the emergence of the early church, as Christian communities began to be differentiated 
from previous belief systems and values in the first-century Mediterranean world, the need 
arose to reconsider issues of “who we are” and “how we should live.” As many Gentiles 
became the followers of Jesus Christ by Paul’s mission, his gospel preaching brought about a 
collapse (or at least a reinterpretation) of the boundaries between Jews and Greeks, slaves and 
free men, and male and female in those communities (1 Cor 12:13; Gal 3:28). People who 
came from diverse social, cultural and religious settings now gathered as new faith 
communities in Christ. Particularly after the Gentiles’ conversion “from idols to the living 
and true God” (1 Thess 1:9), the communities of Christ-followers were supposed to go 
through the unprecedented transition of redefining their social boundaries and acquiring a 
new sense of belonging together. Paul was responsible for illustrating to these newly 
established communities the nature of their newly gained identity as well as their changed 
social and religious position in the circumstances of the world around them.1 
 This dissertation on the first letter to the Thessalonians – probably one of the earliest 
Pauline letters to a Gentile community – invites contemporary readers to understand the 
initiatives underlying the shaping the early Christian communities. Examining Paul’s 
formative discourse in this letter holds particular potential in enabling us as twenty-first-
century readers to appreciate how he helped to mould the early Christian community’s 
identity and ethos.2 
                                                 
1 In reality, Paul never refers to the word that pertains to the modern concept of “identity.” The term “identity” 
originated etymologically from the Latin adverb identidem, which means “over and over again, repeatedly.” The 
roots of this word have gradually evolved to mean existing “side-by-side with those of ‘likeness’ and ‘oneness’” 
(Owens & Samblanet 2013:227; cf. Oxford English Dictionary). 
2 The modern English words “ethos” and “ethics” have their etymological origin in the Greek term, ἔθος. One 
should differentiate between ethos and ethics: “[E]thos refers to the standards of character and conduct people 
use in the living of the practical moral life, while…ethics is the critical, intellectual discipline in the service of 
the moral life” (Mouton 2002:44; cf. Birch & Rasmussen 1989:38). Admittedly, it is hard to identify the 
meaning of “ethics” in light of the usages of the term ἔθος in the NT, since this word never indicates “any 
particular pattern of conduct or any particular set of moral principles” as our modern understanding of it does 
(Furnish 1968:208). While this Greek word never occurs in the Pauline letters, a similar word, ἦθος (habit or 
custom), which is used in early classical Greek, appears once in 1 Cor 15:33. This term is already found in 
Aristotle’s writing: “virtue of character (ēthos) is a result of habituation (ethos)” (Aristotle, Eth. nic. 2.1). For 
Aristotle, one cannot be persuaded to have good character through rational argument; rather, one’s character is 
shaped by discipline and good habits (Meeks 1993:7). In the NT this word can be understood in two ways: “a 
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 In the process of Paul’s formation of the community of believers, his major strategy 
was likely using the ancient story of Israel as a hermeneutical lens through which God’s 
overarching vision of including Gentile converts within the progressive story of redemption 
is emphasised (Hays 2005:148; see also Rosner 2013:164). The moral sphere of the new 
converts might be primarily defined by the “symbolic shape and texture” attributed to the 
prominent story of the covenant community of ancient Israel (Meeks 1993:32). Thus, 
Scripture seems to have played a (trans)formative role in the beliefs and lives of early 
Christian communities. Paul’s use of important concepts from Scripture seems to have 
enabled ancient audiences, and continues to invite subsequent readers, to perceive their 
distinctive identity and ethos as Christ-followers in the social world around them.3 
1.1 Motivation: Moral Crisis in South Korea? 
I am convinced that studying Paul’s first letter to the Thessalonians holds the potential to 
unmask the moral crisis in Korea for what it is, and to resolve it by affecting moral 
transformation/maturity in Korean society. This prospect is argued to be directly related to 
the dynamic ethical nature and purpose of Pauls’ letter. 
 Many Koreans regarded the wreck of the South Korean ferry, Sewol, which caused 
the death of 304 people on 16 April 2014, as a serious moral crisis.4 Most of the deceased 
were students of Danwon High School in Ansan city, who were on a field trip on Jeju island. 
Before the accident, the Korean government revised a law extending the service period of old 
vessels from 20 to 30 years as part of a policy of deregulation. This action exposed the 
government’s exclusive focus on economic profits, which did not seem to show proper regard 
for human rights and safety. Secondly, overloading, one of the possible causes of the 
accident, was a chronic and widespread practice, which violated the law so as to generate 
profits at the expense of the passengers’ precious lives. Thirdly, the captain of Sewol and 
some crew members have been charged with crimes, including accidental homicide. The 
captain broadcast an announcement that passengers should stay inside without giving an 
                                                 
usual or customary manner of behavior (habit or usage)” or a “long-established usage or practice common to a 
group (custom)” (BDAG, ἦθος). 
3 According to Thompson (2011:44), the intrinsic relationship between the indicative (“is”) and imperative 
(“ought to”) can be rephrased in terms of the correlation between identity and ethos. While Meeks (1993:213; 
see also Mouton 2002:46) does not mention the term “identity” in dealing with Christian morality, the statement, 
“[m]aking morals and making community are one dialectical process,” denotes that early Christian 
communities’ identity awareness and moral formation could not be separated. 
4 For the most recent update, see https://en.wikipedia.org/wiki/Sinking_of_MV_Sewol. 
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evacuation order. Instead of issuing an evacuation order, the captain and crew escaped from 
the ship without making any effort to rescue passengers (which included many teenagers). 
The captain and crew members then removed their uniforms and wore ordinary civilian 
clothes to hide their identity. Poignantly, the youngsters left inside the vessel, who followed 
the crew members’ instructions, died as a result of the crew’s selfish and absurd actions. 
Because of the accident, Koreans were outraged at the government’s disregard for human life 
and rights. But at the same time Koreans’ anger immediately changed into contrition and 
mourning, since they began to feel responsible for the tragedy and confessed that it was 
caused by their own misbehaviour, greed and dishonesty. The bond of sympathy has been 
developed amongst many Koreans that the probable crisis behind this accident was revealed 
as a moral one.5 
 In this situation, Korean Christians were afforded an opportunity to articulate their 
responsibility regarding social justice and the restoration of community ethics. Unfortunately, 
Korean church leadership has failed shamefully to maintain a good reputation, since various 
acts of sexual immorality, embezzlement and forgery of academic credentials are perpetrated 
by so-called “influential Christians or pastors.” 6  I view the various incidents of moral 
corruption, even among Korean Christian communities, to be mainly the result of disregard 
for their Christian identity and the moral responsibilities which go along with that identity. 
Regrettably, many Christians focus on prosperity, such as gaining fame, success and wealth 
that are transient elements of human life, rather than becoming exemplars for others by 
encouraging one another in love, and comforting those suffering and experiencing trials and 
tribulations (cf. Kim 1997:110-111). It is unfortunately noteworthy that some Korean 
Christians have detached themselves from the implementation of moral values. In this 
situation, they did not make their voices heard or to participate in addressing and resolving 
the moral issues involved (cf. Sung 2015:75).  
 In the light of these circumstances, it is important to select and examine the first letter 
to the Thessalonians in this dissertation to consider some potential ways of resolving the 
moral crisis. Compared to other Pauline letters, 1 Thessalonians includes extensive moral 
advice, which is aimed at encouraging and exhorting the Thessalonian believers to live in a 
way that will please God (1 Thess 4:1-2). As Meeks (1993:18) remarks, this letter “aims to 
reinforce a variety of things that Paul has taught the new Christians of Thessalonica about the 
                                                 
5 See https://www.lejournalinternational.fr/South-Korea-lessons-from-the-ferry-Sewol_a1926.html 
6 See http://thediplomat.com/2016/04/christianity-and-korea/ 
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behavior and the dispositions appropriate to people who have been ‘chosen’ and ‘called’ by 
God.” Many commentators and scholars also notice the paraenetic features of the letter, 
particularly in chapters 4-5. A common misinterpretation, however, has been that chapters 1-
3 merely serve as a theological basis for Paul’s paraenesis in chapters 4-5, making a sharp 
distinction between these two sections (see 2.1.2.3). As Beverly Gaventa (1998:48) argues, 
such a distinction may be ambiguous, since Paul’s theological statements and ethical 
exhortations are indivisibly intertwined. Chapters 1-3 implicitly exhort the audience to be 
examples for other Christian communities (1:6) and to demonstrate their love to one another 
(3:6, 12). And Paul’s moral exhortations in chapters 4-5 also contain explanations of how 
their way of life was supposed to be in accordance with their new identity and reality in 
Christ. 
1.2 Problem Statement 
The majority of scholars who have recently studied the generic nature of this letter, and the 
author’s purpose in writing it, have done so in the light of Hellenistic rhetorical practices. For 
these rhetorical critics, deciding on rhetorical genre, style and form was regarded as essential 
in identifying and understanding Paul’s argumentation in his letters. 7  In the process of 
examining Paul’s rhetorical strategies in 1 Thessalonians, particularly with reference to 
persuading them to adopt moral behaviour, rhetorical critics focused on Paul’s letters in light 
of Hellenistic rhetorical conventions and their relevance for his rhetorical argumentation 
(Long 2005:180). Recent scholars have increasingly engaged in identifying the particular 
genre of his letters in light of Hellenistic speech (e.g. judicial, deliberative or epideictic), and 
splitting the letter into rhetorical parts (e.g. exordium, narratio, probatio and peroratio). 
 However, questions remain about whether and how Hellenistic rhetorical categories 
can be an adequate hermeneutical lens for understanding 1 Thessalonians. Even if the 
importance of their contributions is acknowledged, to what extent has considering its 
rhetorical environment contributed to shedding light on Paul’s argumentation? What are the 
                                                 
7  The Thessalonians Debate, edited by Donfried and Beutler (2000), dealt with methodological 
considerations, which respectively investigated the pros and cons of epistolary and rhetorical approaches, as 
well as their compatibility. Wanamaker (2000:284, 286; cf. Watson 1997:426) critiques the view that “formal 
literary analysis is theoretically not interested in the purpose or meaning of the text but only in uncovering 
formal features.” He suggests that rhetorical analysis can contribute to clarifying the function of each part within 
the whole letter as well as the author’s intention and strategy. Nevertheless, many rhetorical critics have 
overlooked a benefit of epistolary approach that “at least attempt[s] to discover what a letter is mainly about and 
how a letter has been constructed according to its purpose” (Luckensmeyer 2009:9; cf. Green 2002:74). 
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interpretative rewards of these scholars’ attempts to read Paul in light of the ancient 
rhetorical environment? Furthermore, to resolve the moral crisis in Korea, what is the end 
result of focusing on Paul’s literary production in a Hellenistic context? Specifically, recent 
rhetorical critics seem merely to represent a single aspect, such as the formative influence of 
a specific literary and rhetorical milieu on the composition of Paul’s letters. In my estimation, 
this approach has neglected appreciating the multifaceted nature of 1 Thessalonians and does 
not (adequately) account for historical, textual, and discursive (or rhetorical) aspects of the 
text. 
1.2.1 Appropriating Hellenistic Rhetorical Conventions in Reading Paul’s Letters 
One might raise the question of whether Paul himself consciously adopted a “rhetorical 
arrangement” composed of exordium, narratio, partitio, transitus, probatio (Reed 1993:304-
308). Some scholars raise the issue of whether adopting Hellenistic rhetorical conventions 
can be regarded as a feasible approach towards identifying Paul’s writing purpose and his 
argumentation.8 Green (2002:71) raises a similar concern: 
Did Paul and his associates really have these rhetorical categories in mind when 
they composed the letters? Is this a ‘good fit,’ or one that is forced upon the letter? 
But beyond this concern we must ask if it is legitimate to analyze the letters of 
the New Testament using the categories of oral rhetorical discourse.  
 
Even if there are similarities between 1 Thessalonians and Hellenistic rhetorical categories, 
one should take into consideration the point that “the social setting of the Pauline letter is not 
the same as the social setting envisioned for any of the standard forms of rhetorical address 
discussed in the ancient handbooks of rhetoric” (Martin 1995:36). Even ancient rhetoricians 
hardly appropriated rhetorical techniques in their letter writing (e.g. Cicero, Fam. 9.21.1). 
Epistolary theory, which presumes that letter writing implies the use of rhetorical effects “in 
the same manner as a dialogue,” recently attracted the attention of some scholars (Malherbe 
1988:2). However, even though one might concur that rhetoric in a letter is not abnormal, 
“[i]t is probably mistaken to suppose that the New Testament epistles are essentially speeches 
in literary form and so justify the application of rhetoric based on the oracular nature of their 
form” (Bird 2008:376). Applying formal Hellenistic rhetorical categories to analysing the 
Pauline letters might therefore be controversial (Porter 1993a:115-116; cf. Stamps 1995:144-
                                                 
8 Reed (1997:13) remarks that defining the genre and style of Paul’s letter in light of Hellenistic rhetorical 
practice is controversial. Dealing with Paul’s letters as speeches only characterised by the conventions of 
rhetorical handbooks is untenable, since in terms of structure the nature of rhetoric does not exactly correspond 
to the epistolary form (Classen 1993:286). 
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145; 1997:233; Green 2002:72; Weima 1997b:463). Porter (1997:251-252; cf. Classen 
1993:269-270; Reed 1993:294-296) also finds sparse evidence that letters were regarded as 
“a part of rhetoric,” pointing out that applying rhetorical handbooks and other ancient sources 
to letters is the error of anachronism: 
Even though rhetorical features are found in other ancient writings besides 
speeches (e.g. Longinus and Dionysius of Halicarnassus), so far as I know letters 
– primarily because of their sub-literary status (literary letters are excluded from 
this) – were never analysed or examined in this way by the ancients or considered 
to be part of rhetoric or of the body of rhetorically influenced literature. 
 
For rhetorical critics, further identifying how an author selected ancient rhetorical forms was 
a significant means of appreciating the rhetorical function of each unit in a letter. By making 
a connection between “a text” and “the art of ancient rhetoric,” their construction of the 
rhetorical situation could be confined to a certain interpretive purpose based on 
correspondence between the text and the art of classical rhetoric (Stamps 1993:198). 
Moreover, as Reed (1993:308) points out, although there is a parallel between each 
epistolary unit (opening, body and closing) and the rhetorical arrangement, their similarities 
are not formal but functional. In addition, in each epistolary section it is possible to contain 
various possibilities for communicating meaning. The Hellenistic rhetorical arrangement 
might provide a single framework for reading Paul’s letters (Reed 1993:307). Admittedly, 
understanding Paul’s writing as having an oratorical nature enables epistolary analysis to 
maintain coherency. Moreover, it can help us conceptualise the function of the author’s ethos 
and pathos as well as the audience’s response to the development of the author’s 
argumentation (Krentz 2000:310-311). Nevertheless, structural analysis based on Hellenistic 
rhetoric can be inclined to focus on the specific techniques of the speaker’s persuasion and 
argumentation. One must ask questions about the reasons for using a particular rhetorical 
model to understand how the art of persuasion and the effect of the author’s discourse work. 
Specifically, why do scholars of rhetorical criticism confine their studies to Aristotelian 
rhetoric or to other rhetorical models? For this reason Porter (1993a:107) suggests extending 
the limited range of “rhetoric” into universal categorisation: 
One need not confine oneself to any particular model, because the claim being 
made is that rhetoric is a universal category, one not necessarily confined to the 
specific set of techniques that developed in the Graeco-Roman world … It may 
be true that the ancient Greek rhetoricians conceptualized and elucidated their 
theories more clearly than any other cultural expression of the categories of 
rhetoric; it simply does not follow that analysis must follow the patterns 
established by them.  
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To this end, it could be proposed that establishing the author’s argumentation should be based 
more on linguistic factors than confining and designating each unit to serve a particular 
rhetorical format. 
1.2.2 Limitations of Utilising Rhetorical Criticism? 
Based on the above observation, I wish to point out some limitations of reading Paul’s 
discourse in the first letter to the Thessalonians merely through the lens of Hellenistic literary 
and rhetorical conventions. 
 First, recent rhetorical critics seem to constrain Paul's argumentation to particular 
rhetorical characteristics and conventions when deriving interpretive conclusions. I wish to 
argue in this study that, in order to appreciate Paul’s argumentation, a broader text-oriented 
analysis is primarily required to establish the correlation between smaller units and the larger 
discourse. This may enable one to investigate “the overall communicative function(s) of the 
text” (Johanson 1987:6). I contend that, if one fails to notice how the interrelation of each 
literary unit forges a coherent narrative, the deep reasoning of Paul’s discourse cannot be 
established in its own right. Through analysis of Paul’s discourse, I hope to demonstrate how 
Paul was informed by the social, cultural, religious environments of the Thessalonian 
believers. Moreover, analysis of the text may enable one to get a grasp how the apostle 
responded to their situation by introducing a new perspective to resolve the issue. 
 Second, rhetorical critics seem to adhere strongly to the presupposition that Paul’s 
moral exhortation was configured in the Hellenistic environment, which is the Thessalonian 
audience’s familiar socio-cultural context regarding moral persuasion. In my view, this trend 
led many scholars to overlook the formative role of Paul’s Jewish tradition and his own 
conceptual world in his constitution of the early Christian communities’ identity and ethos. 
Hence, many scholars have underestimated (the implied rhetorical effect of) Paul’s moral 
exhortations within their larger Jewish canonical context despite the texts’ dialogue with the 
Hebrew Scriptures. They have missed taking Paul’s dominant historical context, i.e. his 
Jewishness, into consideration as an essential hermeneutical point in his discourse. 9 
                                                 
9 My earlier encounter with biblical exegesis at Wheaton College Graduate School helped me to explore OT 
echoes, allusions and quotations in the NT. As I struggled to understand the continuity and discontinuity 
between the OT and the NT (e.g. Paul’s understanding of Mosaic Law), on the one hand, Daniel Block’s 
exegesis class on the book of Deuteronomy led me to read Deuteronomy with its immediate context in mind, 
rather than moving too quickly to read it in light of the NT. On the other hand, Douglas Moo’s exegesis class on 
Romans helped me to understand OT echoes, allusions and quotations in Romans from the perspective of 
Christ’s fulfillment of the law (1 Cor 9:21; Gal 6:2; Rom 10:4). At that time, the opportunity to write an 
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Overemphasising one specific aspect of Paul’s cultural context could be detrimental to 
another aspect. Rhetorical critics’ concentration only on Hellenistic Paul does not necessarily 
allow a modern audience to reinterpret the full scope of the text in an analogous way. I thus 
believe that Paul’s Jewishness should be included in the discussion of his discourse in 1 
Thessalonians (cf. Hays 1996:306-307; Furnish 1968:34). In my view, Paul’s broad socio-
cultural context should be taken into account to appreciate his transformative discourse 
among the newly established Christian community in Thessalonica. 
 Third, another challenge that rhetorical criticism has confronted us with is its 
methodological limitations in appropriating a text (such as 1 Thess) in new circumstances. 
Recent rhetorical studies on 1 Thessalonians have focused very much on the production of 
the letter in the light of its Hellenistic background. Inasmuch as the interest of these com-
mentators is to investigate the formative process of Paul’s letters, from the methodological 
perspective there has been little consideration of how the interpretive outcome would affect 
the Christian community of today. So these interpretation strategies might run the risk of not 
being capable of resolving modern Christian ethical issues. In this regard, Smit (1990:16-28) 
notices significant agreement in recent biblical scholarship on the need for reappropriating 
Scripture today. He insists that modern readers of the Bible are responsible for interpreting 
these texts within the broader context of a contemporary life-centred human praxis. For Smit, 
scholars should acknowledge their public accountability in the socio-political milieu. In 
addition, Wuellner (1987:449) argues that, whether pertaining to classical or new rhetoric, the 
purview of rhetorical criticism must go beyond the perspective that language merely reflects 
a certain reality. The approach is expected to be a “dynamic process” overcoming the 
previous ethos of rhetorical criticism as merely focusing on style and form, i.e. “figures of 
speech” (Wuellner 1987:462-463). Quoting Perelman and Olbrechts-Tyteca (1969:513), 
Wuellner (1987:449) envisages the task of responsible rhetorical critics as also appreciating 
“the social aspect of language,10 which is an instrument of communication and influence on 
others” (italics mine). 
                                                 
exegetical paper on Romans 10:5-8 (Paul’s reinterpretation of Deut 30:12-14) led me to pay more attention to 
the functioning of the Hebrew Scriptures in the Pauline letters; especially in asking, “How did a Pharisee who 
lived in a Hellenistic Jewish milieu integrate the OT into his thoughts and writings in his Gentile mission?”  
10 Porter (2015:142) argues that the sociolinguistic aspect of discourse in New Testament studies has been 
ignored: “Texts, as we know, are written by authors to readers. These authors and readers occupy particular 
sociological space, and hence in their writing and reading they are sensitive to social groups and social contexts. 
This is an element of discourse analysis that has not been given the kind of attention that it deserves.” The 
rhetorical critics’ focus on the literary and rhetorical environment of the Hellenistic world played a crucial role 
in clarifying Paul’s argumentation in his letters. Nobody can refute that it is surely a valid point that Paul’s letter 
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1.2.3 Research Questions 
Thus, by exploring (aspects of) the above-mentioned issues, the dissertation attempts to 
respond to the following major research questions: 
 
o If the multifacetedness of 1 Thessalonians has been neglected in (recent) scholarship, 
can the discursive thrust of the letter and the urgent need that it addresses, be 
identified more satisfactorily through careful discourse analysis? 
o If yes, is it possible to determine how Paul’s discourse in 1 Thessalonians (on the 
identity and ethos of early Christian communities) was influenced by his conceptual 
(Hellenistic and Jewish) world? 
o Once these questions have been attended to, the study wishes to explore Paul’s 
response to these influences as reflected by dynamic processes of re-interpretation in 
1 Thessalonians, particularly in 1:1-2:12 and chapters 4-5. 
o The project is particularly interested in the functioning of probable echoes from the 
Hebrew Scriptures in Paul’s response to the situation of (so-called Gentile) Christian 
communities in first century Thessalonica. 
o The study finally moves from the ancient canonised text of 1 Thessalonians to 
present-day (moral) contexts and briefly asks what (post)modern Christian 
communities may learn from re-interpretation processes in the letter. 
1.3 Hypothesis 
The dissertation intends to address particular limitations in recent studies of 1 Thessalonians 
by drawing attention to the way that Paul’s foundational (Jewish) conceptual and narrative 
world influenced his identity- and ethos-building discourse among early (mainly Gentile) 
Christian communities. The focus of the study is not simply to explore what scriptural echoes 
or themes Paul used. Instead, it wishes to go beyond a thematic approach by dealing with 
Paul’s discourse as a multilayered communicative act between him and the Thessalonians. 
This entails investigating (a) how a particular or anticipated exigency inspired Paul to adopt 
scriptural echoes, and (b) how these notions function in the dynamic process of persuasion. 
                                                 
should be viewed in the light of his contemporaries’ modes of communication. But based on Porter’s remark, it 
seems that in accessing to rhetorical nature of Paul’s document, the social and cultural aspects of Paul’s 
discourse have been less emphasised. 
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Specifically, in order to account for the multi-faceted nature and purpose of the letter, the 
study explores the following aspects: 
 
o The formative influence of social, cultural and religious occasions (from the 
perspective of both Paul and the Thessalonians) in Paul’s discursive strategy;  
o The informative (linguistic) elements in the text; 
o The (trans)formative force of Paul’s discourse in reorienting the audience’s 
perspective and self-identity to the gospel of Jesus Christ;  
 
In order to enable proper understanding of the rich yet complex levels of Paul’s discourse in 
1 Thessalonians, the study investigated the ways in which Paul’s scriptural world constituted 
these discursive layers. It therefore deals with the way that Paul’s discourse functions with 
respect to identity building and moral formation in the Thessalonian believers’ community. In 
the process, four main hypotheses were explored. 
 First, while the importance of rhetorical aspects and the implied effect of Paul’s 
language cannot be denied, a broader definition of the notion of “rhetoric as the art of 
persuasion” is required. I do not wish to underestimate the contribution of rhetorical criticism 
to reading 1 Thessalonians. Rather, in order to develop such a broader definition of rhetoric, I 
suggest that “discourse” and “discursive” be utilised in the dissertation rather than “rhetoric” 
or “rhetorical.” I choose the former word pair to avoid confining Paul’s argumentation to a 
Hellenistic rhetorical environment (see 1.2.1).11 This is because, in my view, the development 
of Paul argumentation probably relied on his capacity to freely appropriate imagery from 
various social, cultural and religious contexts for his discursive purpose. 
 Second, I explore Paul’s Jewishness as a significant hermeneutical presupposition 
with regard to clarifying his argumentation in 1 Thessalonians (Watson [2004] 2016:1). Yet it 
has been a controversial issue as to what kind of Jew Paul was in the context of Hellenistic 
Judaism. Rather than determining Paul’s ability to adapt to the Hellenistic socio-cultural 
environment, I constructed Paul’s conceptual map by comparing his thought and ideological 
background to that of his contemporary Diaspora Jews. I also explored the possibility of 
Paul’s utilisation of concepts from the Hebrew Scriptures in his argumentation. 
                                                 
11 Schreiner ([1990] 2008:35) admits the usefulness of applying Greek rhetorical schemas to Pauline letters, 
but warns against overemphasising this aspect. He points out that without careful investigation of the text, 
identifying the basic genre does not guarantee comprehension of Paul’s argumentation in each letter. 
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 Third, I contend that 1 Thessalonians can be characterised as apocalyptic discourse. 
Its major strategy is to comfort the Thessalonian believers who faced conflict with their 
fellow-citizens. As a result of their conversion, the conflict might have occurred between the 
Thessalonian believers and their neighbours. Consequently, such social harassment would 
inevitably have caused suffering to the new converts (Weima 1997a:90; Barclay 1993:514). 
Subsequent socio-cultural and religious pressures might have urged Paul to assert their self-
recognition as God’s eschatological people within an apocalyptic scenario. The conflict 
between Thessalonian believers and their fellow-citizens might have been the most probable 
occasion (exigency) for Paul’s employing the language of apocalyptic discourse (see 3.1). In 
connecting a plausible historical context to Paul’s apocalyptic language, “apocalyptic 
symbols and social dislocation continually maintain and reinforce each other in a complex 
dialectic” (Barclay 1993:519). In order to resolve the Thessalonian believers’ frustration and 
struggling with this affliction, Paul seems to have deliberately reconfigured Israel’s Scripture 
and apocalyptic expectations. Particularly, Paul’s echoing of Scripture seems to play a major 
role in affirming the community’s identity and reinforcing their belief, self-understanding as 
the people of God, communal solidarity and eschatological hope in the midst of persecution 
and suffering. 12  In order to present this argument, the possibility that the audience was 
familiar with the Hebrew Scriptures needs to be substantiated. It seems probable that the 
Thessalonian church in Paul’s time consisted predominantly of Gentiles. Although there is a 
possibility that a Jewish population lived in Thessalonica, the letter does not tell us as to 
whether Jews were included in the community of Jesus followers. Nevertheless, the chances 
seem to be good that the audience was familiar with these Scriptures in light of Luke’s report 
on Paul’s regular teaching τῶν γραφῶν in the synagogue (Acts 17:2; see also footnote 136). 
                                                 
12 In terms of appreciating intertextuality in Pauline letters, there are different literary modes of reference to 
OT texts: echoes, allusions and quotations. Particularly, “echo” and “allusion” are distinctions based on the 
degree of explicitness of intertextual references. While the notion of allusion is presupposed by authorial 
intention and an identifiable source, Beetham (2008:24) defines scriptural echo as a “subtle, literary mode of 
reference that is not intended for public recognition yet derives from a specific predecessor. An author’s 
wording may echo the precursor consciously or unconsciously and/or contextually or non-contextually.” In fact, 
in the case that the volume of the echo is subliminal, it would be hard to determine the legitimacy of the 
intertextual reference. The seven criteria suggested by Richard Hays are therefore helpful to identify “the 
presence and meaning of scriptural echoes in Paul”: (1) Availability to the author and/or original readers; (2) 
volume determined by the degree of explicitness in repeating words or phrases; (3) recurrence of citation or 
allusion to the same scriptural passage; (4) thematic coherence in the same letter of the Pauline corpus; (5) 
historical plausibility that Paul’s audience understood; (6) history of interpretation that attests other readers’ 
hearing of the same scriptural echoes; (7) satisfaction of intertextual connection between texts (Hays 1989:29-
32). 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
12 
 Fourth, I will further take into consideration the (trans)formative power of Paul’s 
identity and ethos-building discourse in this letter within present-day contexts. 
1.3.1 Reconsidering the Term “Rhetoric” 
It is suggested that interpreters use the first-century Hellenistic rhetorical framework 
carefully and in a limited way because, as Krentz (2000:318) points out, “we do not press 
New Testament texts into categories not designed for them, nor act as though Paul does not 
write Greek as one at home in the culture of the early Roman Empire.” In this regard, I wish 
to propose that Paul’s letters do not display a “formal” rhetoric, but a “functional” rhetoric 
(Bird 2008:379; Reed 1993:308). In other words, it is important to understand how each unit 
of a letter functions as a particular rhetorical device in order to reveal how the author’s 
argumentation flows throughout the letter. It is not necessary to compare the form of Paul’s 
letters to the conventions of Hellenistic rhetoric here. As Weima (1997b:462) remarks, Paul 
employs “rhetoric as the art of persuasion” inasmuch as he uses “a variety of literary or so-
called rhetorical devices that are universally practised in the everyday use of language.” 
Lategan (1993:397) also understands the term “rhetoric” in a broader sense: 
There is no need to impose a rhetorical framework, which was originally 
designed for speech, on letters by categorizing them as ‘speech at a distance’ or 
‘deferred speech’. The specific nature of epistolography should rather be 
respected for what it is. Written communication with its accompanying feature of 
the presence/absence of the writer and reader has its own mysteries and 
fascination and should be studied in its own right … This provides all the scope 
for rhetorical analysis of letters in the broader sense of the word. 
 
Scholars have found it difficult, from the perspective of ongoing debates, to establish the 
compatibility of (ancient and new) rhetorical and epistolary approaches to the genre and form 
of 1 Thessalonians. I do not intend to discuss the methodological compatibility of these 
approaches here. Rather, bearing the advantages of both in mind, I will concentrate on the 
implied persuasive and transformative force in Paul’s letters, with specific attention to the 
means by which he motivates a particular audience in a particular context (cf. Mouton 1996: 
281). 
 In rethinking Paul’s letters from a “literary-rhetorical perspective,” Stamps (1993:200) 
notices that the nature of letters is characterised by discourse: a communicative act between 
sender and receivers. By providing some (historically informed) knowledge and insight, an 
author attempts to persuade the audience to take certain actions and to maintain an affinity 
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with him. Stamps’ argument is supported by Norman Petersen’s view that Paul’s narrative 
world structures and plots his letter writing (Stamps 1993:201; cf. Petersen 1985:15). 
Indispensable elements in narrative, according to Petersen, are events and points of view 
(temporal and spatial). They are all recognised as playing a role in clarifying “the 
entextualised literary-rhetorical situation” (Stamps 1993:202; cf. Petersen 1985:11-13): 
 
o “[T]he actions/events/situations which particularize the relationship between the 
letter parties embedded in the letter text.” 
o “The elements of plot and point of view … [that] enable these kernel statements 
about the situation to be listed or plotted chronologically from the temporal 
perspective of the time of writing.” 
 
According to Stamps (1993:203), comparing the textual and chronological sequence 
associated with those narrative components helps interpreters to recognise “how the plot of 
the story of the relationship between the letter parties assists the letter’s message or 
informational intent and reinforces the statement of the letter’s purpose.” In this sense, it is 
important to establish a primary storyline of the communication between Paul and his 
audience by tentatively constructing discursive exigencies in first-century Thessalonica. In 1 
Thessalonians the entextualised discursive (rhetorical) situation can hopefully be elucidated 
by exploring how the discursive (rhetorical) situation was established by provisionally 
constructing the historical situation (see footnote 45). 
1.3.2 Paul as Anomalous Diaspora Jew 
Adolf von Harnack ([1901] 1904:179) asserts in his book What is Christianity? that “Paul’s 
rabbinical theology led him to corrupt the Christian religion … It was Paul who delivered the 
Christian religion from Judaism … It was he who confidently regarded the Gospel as a new 
force abolishing the religions of the Law.” These notions have contributed to an anti-Jewish 
atmosphere of scholarship in the field of Pauline studies and led many scholars to address the 
question of Paul’s Jewishness. Recently scholars have recognised the environment of Paul’s 
ministry as a largely Hellenistic world, assuming thereby that he was mainly influenced by 
Hellenistic philosophy (e.g. Stoicism and the popular Hellenistic philosophers), as well as 
religious cults. In addition, many scholars have concentrated on how studying the Hellenistic 
rhetorical environment may contribute towards understanding Paul’s rhetoric with regard to 
the community’s moral transformation. These scholars postulate that since Paul spent his 
early childhood in the city of Tarsus – a centre of Hellenistic culture – he was a fluent Greek 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
14 
speaker and equipped with a high level of rhetorical expertise (Malherbe 1970, [1977] 1983, 
1983, 1985, 1986, 1987, 1988, 1992, 2000; Roetzel 1999:11-14; Schnelle 2003:75-81). 
 In reality it is impossible to reduce the complexity of Paul’s thought to a mere 
confrontation between two major socio-cultural worlds, namely Hellenism and Judaism. An 
enquiry into Paul’s Jewishness can therefore not be answered reductively, since one must 
raise the question of what kind of Jew Paul was in the context of first-century Hellenistic 
Judaism. Scholars’ portrayals of Paul’s Jewishness are varied, mainly categorising him as a 
member of groups such as transformed Jews, faithful Jews and radically Hellenised Jews 
(Bird 2016:12-25). In this dissertation I follow John Barclay’s view that Paul may be 
regarded as “an anomalous Diaspora Jew.” Barclay (1995:90) understands that Paul grew up 
in a Jewish Diaspora family and that his (new) theological views were shaped in the 
geographical and social milieu of his mission fields for the Gentiles. Scholars agree that Paul 
was probably a Hellenised Jew to the same degree that his contemporaries would be. Hellen-
isation in Paul’s time represented a wide and complex blend or spectrum of social, cultural 
and geographical influences and interactions in the Mediterranean world. Hellenisation of the 
Jews, in particular, has to be understood in a nuanced way. Barclay (1995:93-97) proposes 
that Paul’s conceptual world be explored in the light of (1) the degree of his social integration 
into the Hellenistic world (“assimilation”), (2) the degree of his cultural exposure, especially 
to the educational environment (“acculturation”), and (3) the degree to which his susceptibil-
ity of acculturation shaped his stance towards a Jewish heritage (“accommodation”) (see 2.2; 
2.3). 
1.3.3 First Thessalonians as Identity- and Ethos-Building Discourse 
This dissertation suggests that the first letter to the Thessalonians was deliberately designed 
within an apocalyptic eschatological framework – not only to affirm the Thessalonian 
community’s new identity, but also to encourage their holiness in the midst of a religiously 
pluralistic society (see 3.2.2; 3.2.3). I hypothesise that the following elements seem to en-
courage interpreters to read the letter within the frame of reference of apocalyptic discourse.13 
                                                 
13 Carey (1999:4-5; cf. Murphy 2012:8-14; Gupta 2016:94-95) lists ten characteristics of apocalyptic literature 
that could at least be considered as requirements for apocalyptic discourse: (1) “The narration of visions and/or 
audition sent by God to the visionary;” (2) “Heavenly intermediaries, usually angels, interpret these visions and 
auditions;” (3) “Intense symbolism, reflecting earlier traditions and archaic cultural myths, often populates the 
visions;” (4) “Most formal apocalypses – including all of the Jewish ones – are pseudonymous;” (5) “An urgent 
expectation of the imminent end of this world age and the inauguration of a new aeon;” (6) “The imminent 
eschaton is preceded by cosmic catastrophes;” (7) “Many apocalyptic texts imply various levels of dualism, 
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First, apocalyptic eschatology cannot be confined to apocalypses per se,14 but rather reflects 
the belief of God’s future intervention, reversal of the present world’s absurdity, judgment 
over the wicked, and vindication of God’s chosen people at the eschaton (Hanson [1992] 
2008:280-281). 15  Specifically, I postulate that the apocalyptic perspective reflects the 
author’s interpretation of an actual situation. It can be taken for granted that the Thessalonian 
converts were confronted with threats by their neighbours. In this circumstance Paul could 
have viewed the conflict as an apocalyptic phenomenon of the end time. As Barclay 
(1993:516) has suggested: “Paul had provided them with an apocalyptic perspective which 
correlated well with the social alienation they experienced.” Second, at least apocalyptic 
dualism between two ages (“this age” and “the age to come”) and between God’s chosen 
people and those who cannot escape from God’s wrath seems to provide a relevant 
hermeneutical framework for interpreting the letter. Through appropriating apocalyptic 
dualism, Paul appears to raise the issue of who belongs to God and who does not. Intensive 
use of identity markers implies a division between insider and outsider groups (1 Thess 1:4, 6, 
9; 2:7-12, 19; 5:5). 
                                                 
whether of people (the righteous versus the wicked), cosmic powers (God versus Satan), or time periods (this 
age versus the age to come);” (8) “Such a dualistic perspective implies a measure of determinism;” (9) “Ex 
eventu prophecy … results from the combination of pseudonymity with determinism;” (10) “Cosmic or 
astronomical speculation marks many apocalyptic texts.” Although not all of these categories are applicable to 
our reading of 1 Thessalonians, this study will explore which of them may be identified in the first letter to 
Thessalonians. 
14 According to Hanson (1976:29; cf. ABD 1:280-281), “Apocalyptic eschatology is neither a genre, nor a 
socioreligious movement, nor a system of thought, but rather a religious perspective [on Israel], a way of 
viewing divine plans in relation to mundane realities.” 
15 Some scholars argue that, because of the absence of Jewish apocalyptic notions in 1 Thess, Paul was likely 
to have shared Hellenistic philosophical traditions of eschatology with them (Cancik 2000:84-85; Ascough 
2004:526-527; e.g. Lucretius, De rerum natura. 2.1150-1152). However, many scholars agree that apocalyptic 
eschatology mainly originated from the Prophets’ eschatological tradition in the Hebrew Scriptures. Admittedly, 
one should not avoid considering the ancient Near Eastern and Mesopotamian (external) influences on the 
formation of a Jewish apocalyptic genre in both pre-exilic and post-exilic periods (Murphy 2012:15-19). But at 
least the prophetic and wisdom traditions are an important (internal) feature of Jewish apocalypse (Murphy 
2012:19-21). Hanson (ABD 1: 281) views prophetic eschatology and apocalyptic eschatology are inextricably 
intertwined: “Periods and conditions permitting members of the protagonist community to sense that human 
effort would be repaid by improved fortune tended to foster prophetic eschatology, that is, the view that God’s 
new order would unfold within the realities of this world. Periods of extreme suffering, whether at the hands of 
opponents within the community or those of foreign adversaries, tended to cast doubts on the effectiveness of 
human reform and thus to abet apocalyptic eschatology, with its more rigidly dualistic view of divine 
deliverance, entailing destruction of this world and resurrection of the faithful to a blessed heavenly existence.” 
Even though Paul never produced any document in the apocalyptic genre, his perspective might be framed by 
Jewish apocalyptic thinking. (De Boer 2000:357-366). In my view, parousia in 1 Thessalonians, is depicted as a 
key ‘apocalyptic eschatological’ event for the Thessalonians by which at the eschaton, the cosmic power 
opposed to God would be defeated, his people would be vindicated, and finally, divine sovereignty over the 
world would be revealed. 
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 In the process of establishing Paul’s larger discourse, considering the religious and 
political contexts of first-century Thessalonica will hopefully enable a nuanced appreciation 
of the dynamic relationship between the text and the (historical) circumstances of its audience. 
Specifically, I posit that the Thessalonian believers lived in a religiously pluralistic 
environment, in which the imperial cult and worship of local gods were crucial to social and 
religious life. In this milieu the Thessalonians’ conversion from worshipping idols to God 
and placing their faith in Christ might have caused social conflict or alienation from their 
neighbouring non-believers. 
 First, it is well known that the city of Thessalonica rendered patronage services to 
Rome, as a part of the imperial cult. The Christian community’s faith in and loyalty to 
another king, Jesus, would therefore necessarily endanger them. The Thessalonians served 
the Roman benefactor (i.e. the emperor) as the object of religious devotion or honour 
(Donfried 2002:36; Green 2002:41-42). According to Weima (2002b:407), the imperial cult 
had two significant functions: (1) to “ensure the ongoing favor of the current Roman emperor 
by visibly demonstrating the city’s allegiance to his leadership;” (2) to “sustain Roman rule 
over the local populace by stressing the divine nature of the emperors as well as the benefits 
the city enjoyed under their rule.” In Acts 17:5-7 the reason for the Thessalonian citizens’ 
accusation of the believers is related to this political and religious milieu.16 In this account 
Luke wrote that certain Jews and a mob of wicked people accused Jason and some of the 
other brothers before the city officials (πολιτάρχας). They might have been accused of 
violating “Caesar’s decree” because of their faith in another king, Jesus. 
 Second, recently excavated archaeological resources may indicate that participation in 
religious dedications to the gods was an essential part of the Thessalonians’ social life 
(Weima 2014:9-23). In fact, Paul did not describe any concrete practices of the cult of local 
gods in his letter, except for the implication in 1 Thessalonians 1:9 (“you turned to God from 
idols to serve the living and true God”). Nevertheless, recent studies have demonstrated that 
                                                 
16 The majority of scholars are careful to use the book of Acts as a significant resource for constructing the 
background of 1 Thessalonians (Donfried 2002:72; Malherbe 2000:57-62; Wanamaker 1990:6-8). It has been 
refuted that the composition of Luke’s account purports to be accurate historical facts (Haenchen 1971:109-110; 
Conzelmann [1963] 1987:xxxvi-xl). In reality, ancient historiography was used to focus on propagating a certain 
notion or value. So scholars tend to view Luke’s narration of some historical facts in a loose sense, regarding 
him primarily as a theologian (e.g. Dibelius, Conzelmann, Haenchen, and Bultmann). However, in dealing with 
Luke’s account of Paul’s personal background, I think that even though Luke’s main goal is not to present 
Paul’s biography in detail, he plausibly reflects actual information in describing the apostle Paul’s life/thought 
and the Thessalonians’ circumstances (Bruce 1976:285-298; Marshall 1980:43). For this reason, I argue that 
Luke’s report could be at least a significant extant source for establishing the rhetorical situation in first-century 
Thessalonica. 
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there was an inseparable relationship between the religious life in Thessalonica and the local 
cults of Dionysus, Egyptian deities and Cabirus. These findings may help to elucidate the 
nature of the Thessalonian converts’ suffering as well as the conflict with their fellow-
citizens (see 3.2.3.4). 
 Once the discursive (rhetorical) situation of the text has been established, Paul’s 
strategy for resolving this urgent situation will be investigated. I hypothesise that Paul’s 
echoing Scripture functioned in his mind to affirm the audience’s awareness of their identity 
and moral character in the midst of a plurality of religious/political loyalties and 
suffering/alienation of various kinds (cf. Mouton 2002:90). My hypothesis is that the faith 
and mindset of early Christian communities were shaped as they were reminded of significant 
Old Testament narratives, concepts and echoes (cf. Mouton 1997:248). Based on Luke’s 
report in Acts 17:1-2, I presuppose that Paul’s echoing of Scripture is conscious and 
deliberate, and presented with the expectation that his audience would have picked up such 
echoes. For Paul, Scripture seems to have functioned discursively to distinguish the new 
converts from their surrounding world, representing them as God’s renewed people at the 
eschaton. Echoing Scripture would thus build up a sense of solidarity between Paul and his 
audience as God’s larger family. As one community, they participated together in the 
privilege of Christ’s final fulfillment of the covenant. 
1.3.4 Meaning of Paul’s Discourse for Today 
In exploring 1 Thessalonians the dissertation will engage the following question: How can 
this New Testament document assist a modern audience (such as the Korean church) towards 
making ethical (social) decisions? In other words, how can subsequent readers make the 
journey from their existential socio-ethical challenges to those ancient canonised texts, and 
from the dynamics of those texts back to the here and now via the many layers of 
interpretation through centuries? Unfortunately, recent biblical scholarship has fallen short of 
appropriating Paul’s ethical discourse to address today’s ethical dilemmas (cf. Gustafson 
1984:151). As Mouton (2002:172) points out, after the Enlightenment, Christian ethics and 
biblical studies have been treated as separate academic disciplines instead of being viewed as 
inextricably intertwined. Certainly, this issue remains hermeneutically significant as long as 
the Bible is regarded as authoritative for the lives of Christian communities. 
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1.4 Methodology 
As I have argued, current rhetorical approaches to 1 Thessalonians are inclined to focus on 
specific techniques of the speaker’s persuasion and argumentation in light of the first-century 
Hellenistic literary and rhetorical environment (see 1.2.1). I raise the question as to why one 
particular rhetorical model rather than another has gained credibility in determining the art of 
persuasion and the effect of the author’s discourse (cf. Porter 1993a:107; 1997:253-255). In 
view of the limitations of this approach, as argued above, I wish to suggest discourse analysis 
as an alternative useful tool for discerning Paul’s argumentation throughout 1 Thessalonians. 
In fact, discourse analysis as New Testament hermeneutics is an undeveloped field as yet and 
there is no agreed definition of what the approach entails (Wallace 1996:xv; Porter 2015:133). 
Nevertheless, this approach may enable interpreters to appreciate the author’s communication 
act by considering connections between the role of speaker/author, recipients/audience and 
the text itself. In doing so, this approach presupposes the dynamic interrelatedness of 
syntactics, semantics and pragmatics to derive a larger discourse as a coherent piece of com-
munication (Reed 1996:231, 232, 234, 236; cf. Porter 1997:254). Going beyond the rules of 
ancient rhetoric’s designation of each literary unit, this approach helps interpreters to explore 
“the history behind the text, the world of the text, or the reading community in front of the 
text” (Green 1995:175). I motivate this hypothesis by describing the unique characteristics 
and contribution of discourse analysis. 
1.4.1 Utilising Discourse Analysis 
As pointed out (see 1.2.1), the discussion based on appealing exclusively to rhetorical 
analysis may have fallen into the error of producing a one-sided understanding of Paul’s 
composition of 1 Thessalonians. As Beale (2003:24-25) notes, the rhetorical approach has 
discerned the cultural context of Paul’s persuasive techniques solely from Hellenistic 
rhetorical conventions. To overcome such an interpretative limitation, Beale suggests 
utilising discourse analysis to gain fuller access to this letter. For him, an advantage of 
utilising discourse analysis is that interpreters could identify the author’s major argumenta-
tion “through a logical analysis of the development of the propositions in each unit and then 
tracing the logical development of the themes from paragraph to paragraph and attempting to 
discover the main point of the entire epistle.”17 Just as Beale’s methodological consideration 
                                                 
17 There are few recent publications that deal with a discourse analysis of 1 Thess (see Johanson 1987; Sterner 
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indicates, in most cases, discourse analysis in biblical studies has been identified with a 
linguistic analysis of written texts.18 Certainly, it is essential to explore how written texts are 
linguistically structured and what their original meaning could have been. 
 A structural analysis will, therefore, form an essential part of my reading of 1 
Thessalonians. Yet, it may be methodologically too narrow to confine the nature of discourse 
analysis to examining linguistic elements in the text (cf. Reed 1997:18). As Joel Green 
(1995:176; cf. Osborne 2006:150) points out, the process of New Testament interpretation 
requires readers to consider “the broader contexts and sets of relationships in which 
communication must be understood.” He suggests three levels of relationships in utilising 
discourse analysis: (1) “discourse within the narrative itself;” (2) discourse between the 
speaker/author and original recipient/audience; (3) discourse between the original text and 
subsequent readers.19 “Discourse” has to be understood as a collective term for broader, 
complex systems and structures, often of competing social practices. This has in fact been 
emphasised in recent research on the term “discourse.” Accordingly, discourse is formulated 
within a social and cultural context – an immediate situation in which the audience is 
involved. A speaker uses language that reflects his or her unique conceptual world or 
perspective, and deliberately designs discourse in order to bring about a desired effect. 
Discourse analysis will, therefore, be utilised in this study while being mindful of the 
inseparable relation between a written text and its social embeddedness. Exploring a biblical 
author’s discourse through such a multi-dimensional approach is meant to enable later 
                                                 
1998). My dissertation does not provide all the details of the textual analysis, but will demonstrate how the 
author’s argumentation is developed by tracing given texts (see Appendices of chapters 4-5). 
18 Recently, NT scholars have treated text linguistics and discourse analysis as the same enterprise (cf. De 
Beaugrande 1981:26, cited in Reed 1997:18). Guthrie’s definition reflects this trend: “a process of investigation 
by which one examines the form and function of all the parts and levels of a written discourse, with the aim of 
better understanding both the parts and the whole of that discourse” (2001:255). 
19 In its conclusion this dissertation will propose a resolution for the current dilemma of collapsed ethics in 
South Korea by exploring how Paul’s attempt to rebuild the community’s identity and behaviour in the first 
century may continue to have an impact on modern audiences (cf. Smit 1991:51-67; Mouton 2002:21-25, 173-
176; De Villiers 2006:338-345 with regard to analogous concerns in the South African context). The primary 
advantage of investigating the multi-dimensionality of texts is that it leads subsequent readers to refrain from 
separating “the historical processes behind a text and the effects on its readers which occur in front of a text” 
(Luckensmeyer 2009:8). In so doing, modern audiences are invited continuously to appreciate the trans-
formative power of ancient canonised texts. Mouton (2002:45) describes the benefit of considering the multiple 
levels of textual communication for carrying out this task as follows: “The communicative or transformative 
power of a document can be uniquely illustrated by the creative processes by which traditions have been 
reinterpreted and contextualized in new circumstances. To retell the narrative of the past in such a way that new 
elements are discovered in the old history, is to utilize those dormant traditions as a shifting device in helping 
the readers to think of themselves and their world in a new way. To reinterpret the present situation as a 
redescription or reshaping of history can thus serve as a powerful communicative strategy.”  
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audiences/readers to appreciate an ancient speaker/author’s message within a specific social 
context (cf. Chapter 3 of dissertation). 
 A significant contributor to the theory of discourse analysis, Jeffrey Reed, recently 
made remarkable progress in laying the foundations for implementing its major principles. In 
his work Reed (1997:24-33) elaborates four core aspects of modern discourse analysis to be 
taken into account in reading New Testament documents. These features, discussed below, 
will be crucial for this study. 
 According to Reed (1997:25), discourse analysis firstly examines the roles of speaker/ 
author and audience in producing and consuming the communicative act (cf. Green 
1995:178-179). Green (1997:26) explains how both parties are involved in the creation of a 
discourse. On the one hand, the speaker/author formulates the textual output responsibly. 
Indeed, production of texts reflects the author’s/speaker’s particular socio-cultural context 
and ideological background. On the other hand, analysing discourse entails an interpretation 
of the audience’s understanding of the speaker/author’s discourse, and their own (putative) 
response to it. Reed (1997:27, quoting Brown and Yule, 1983:24) confirms that the audience 
also partially contributes to determining the nature of the discourse:  
We shall consider word, phrase, and sentences which appear in the textual record 
of a discourse to be evidence of an attempt by a producer (speaker/writer) to 
communicate his [or her] message to a recipient (hearer/reader). We shall be 
particularly interested in discussion how a recipient might come to comprehend 
the producer’s intended message on a particular occasion, and how the 
requirement of the particular recipient(s), in definable circumstances, influence 
the organization of the producer’s discourse. 
 
Second, discourse analysis identifies the meaning of a text by exploring it at a linguistic level, 
namely at the level of words, sentences, paragraphs and larger textual units. It involves 
establishing the meaning of a text by probing beyond the level of individual sentence 
structure. Sentences must be understood in their broader literary context (Osborne 2006:151). 
Hence, it is essential to see that sentences constitute paragraphs while creating meaning 
within a larger literary unit. In this way, each sentence and paragraph finally contributes to 
shaping a larger coherent discourse.  
 Third, discourse analysis regards discourse itself as “a mode of action” in a specific 
social context (Fairclough 1992:63, cited in Reed 1997:30). It examines the social function of 
a communicative event (and should therefore take social context into account). Reed 
(1997:30; cf. Fairclough 1992:63; Porter 1995:28) elaborates on this tenet: “Discourse is not 
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simply a set of propositions (logical, literal, conceptual or cognitive) with a certain factual 
content, but rather social, communicative interaction between communicants.” 
 The fourth tenet is that discourse analysis seeks to construct a cohesive and coherent 
piece of communication by combining the linguistic units in a given text. 
1.4.2 Discourse Analysis as Multi-Dimensional Methodology? 
As the next step in constructing a methodological framework for reading 1 Thessalonians, I 
wish to relate discourse analysis to the major categories of linguistics, i.e. three semiotic 
modes of texts, namely their syntactic, semantic and pragmatic dimensions (Morris [1938] 
1955:79-137; Hellholm; 1980:18-52; Schenk 1984:19-20; cited in Reed 1997:33).20 These 
modes do not work separately, but rather function together as “structural, historical, and 
dialectic levels of communication” (Mouton 2002:29). In this sense, the dynamic nature of 
discourse analysis may be described as multi-dimensional. Specifically, reading Paul’s first 
letter to the Thessalonians multi-dimensionally will elucidate the rich yet complex nature and 
intention of the text by bringing together insights from three sophisticated levels of analysis: 
the “linguistic-structural dimension,” of the text; the “interrelation between the author's 
ultimate commitment and socio-cultural world”; and the “communicative persuasive power 
of the text” (Rousseau 1986:48-51; Mouton 2002:29). 
 The potential benefits of such an encompassing approach seem to be numerous. First, 
discourse analysis goes beyond examining language solely on the basis of its grammar, since 
larger discourse units are more than the accumulation of individual lexical units (Nida et al. 
1983:80-82; cf. Green 1995:180; Porter 1995:25; Reed 1996:231; 1997:27; Runge 2010:3-
16). To appreciate the linguistic-structural dimension of written communication, the 
interaction between bottom-up and top-down analysis will be considered. Reed (1996:232) 
argues that, at a text-linguistic level, analysing a text begins “at the bottom with morphology, 
moving up through words, phrases, clauses, sentences and paragraphs/sections/pericopes (i.e. 
sequences of sentences and embedded sequences of sentences) until reaching the top – 
namely, the discourse.” This process is also reversed to read smaller units in the light of a 
larger discourse. The dissertation will thus include lexical studies, syntactical discussions, 
structural analyses and the identification of specific literary devices from the bottom to the 
                                                 
20 With reference to the work of Plett and Rousseau, Mouton (2002:29) defines these modes as follows: (1) the 
syntactic mode “describes the relation between written language signs,” (2) the semantic mode “focuses on the 
relation between the signs and that to which they refer, i.e. the ‘meaning’ of words, phrases, sentences and larger 
literary units,” and (3) the pragmatic mode has to do with “the relation between signs and their interpreters.” 
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top. In this process, examining the linguistic units aims at illustrating the formation of the 
larger discourse and thereby identify what a speaker/author emphasises.21 In particular, I will 
provide structural diagramming of the texts in seeking to display how each literary unit 
constructs a larger discourse and the thrust of the author’s argumentation at the top level. 
 Second, a potential reward of examining a variety of components of linguistic units is 
ultimately to discern that the communicative event is a social phenomenon. Thus, one should 
not overlook the impact of the first-century Mediterranean world, the author’s unique con-
ceptual world, and the audience’s particular circumstances. Specifically, considering Paul’s 
unique cosmological perspective shaped by the Hebrew Scriptures helps an interpreter to 
construct the rationale for his selection of a specific word/expression and composition of the 
document. On the other hand, in order to understand the dynamic process of discourse 
formation, I will explore how Paul specifically combined layers of scriptural notions and 
apocalyptic elements in the specific historical situation of Thessalonica. I am particularly 
interested in the political, and religious factors that may have caused Paul’s selection of 
vocabulary and concepts pertaining to his scriptural/conceptual world in the discourse of the 
letter. I hope that this exploration at least provides a clue to Paul’s discursive strategy in 
resolving the crisis among the Thessalonians. 
 Third, constructing the occasion that might have influenced the author’s writing will 
help interpreters to identify some clues as to how the original author’s discourse was 
supposed to have an impact on the audience. Quoting Fairclough’s observation of the 
persuasive power of discourse, Reed (1997:30) clarifies that the nature of discourse analysis 
has nothing to do with the “abstract formalisms of language,” but rather the “communicative 
functional role of language” (emphasis added). Interpreters are therefore challenged to focus 
on how the author interweaves specific vocabularies, metaphors and literary devices while 
aiming to achieve a certain pragmatic effect. A brief discussion of the implied pragmatic 
                                                 
21 While this dissertation does not engage in the technicality of linguistics, the concept of markedness and 
prominence is significant in understanding “the phenomenon of linguistic highlighting, whereby some feature of 
the language of a text stands out in some way” (Halliday 1973:113). Westfall (2005:33) remarks that, 
“[m]arkedness is concerned with the hierarchical nature of lexical and grammatical categories.” She agrees with 
Stephen Wallace’s observation that prominence is related to linguistic categories (aspect, mode, tense, voice and 
nominal expressions): “linguistic categories such as verbal categories can be ranked according to salience or 
prominence” (see Wallace 1982:214). Westfall (2005:34) remarks that markedness occurs in a certain context in 
associated with other emphatic elements. Thus, examining language at discourse level takes a complex process 
such as identifying the function of each linguistic category, repetition, uniqueness, and use of distinctive 
discourse marker leads one to observe the prominence of themes and major perspectives. 
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effect of this text in the conclusion of this dissertation will explore the (trans)formative 
potential of Paul’s discourse for the moral dilemma facing Korea today (see 1.1). 
 To sum up: taking into account that reading a text is a communicative act (Green 
1995:178), this dissertation investigates textual/intertextual, socio-historical and pragmatic 
dimensions of 1 Thessalonians. These aspects will constitute a major part of each chapter’s 
discussion. I will construct the major thrust of Paul’s discourse by considering the influences 
of his (the speaker/author’s) conceptual world as well as the audience’s social world in the 
production of the letter. Exploring the (broad) social, cultural and religious worlds of both 
Paul and the Thessalonians forms a crucial part of the study (Chapters 2 and 3), and will 
precede a structural analysis of the text (Chapter 4). In the latter I conclude that the direction 
of Paul’s discourse is towards building a strategy for resocialisation of the new converts. In 
the paraenetic part of the letter, in particular, the volume of scriptural echoes seems to be 
higher, and constitute the nerve of his identity- and ethos-building discourse (Chapter 5 of the 
dissertation). Chapter 6 continues the thrust of the study by briefly responding to the ethical 
dilemma referred to in 1.1, in light of Paul’s message to the Thessalonians. 
1.5 Potential Value of This Research 
This dissertation’s first contribution to current discussions on Paul’s first letter to the 
Thessalonians is to suggest an alternative way of understanding the letter, hoping to 
overcome some of the weaknesses and limitations of recent (rhetorical) approaches to the 
letter. Scholarly debates between epistolary and rhetorical analysts have tended to confine 
themselves to the nature of argumentation in the first-century Hellenistic literary and 
rhetorical environment. Hoping to overcome limitations of previous studies, this dissertation 
aims at enabling modern readers to rediscover 1 Thessalonians through establishing its 
thematic coherence based on discourse analysis. 
 Another potential value of the dissertation is to identify probable scriptural themes 
echoed (especially) throughout 1 Thessalonians. Identifying probable echoes in Paul’s 
discourse will hopefully enable contemporary readers (in Korea and elsewhere in the world) 
to appreciate and re-appropriate the discursive impact of Paul’s use of Scripture. Regardless 
of direct or indirect quotation, occurrences of important concepts from the Hebrew Scriptures, 
show its authoritative role in Paul’s argumentation. 
 In the current climate scholars often neglect to consider how Paul’s discourse in the 
first century may continue to shape modern audiences’ identity awareness and ethos. This 
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dissertation is aimed at exploring the (trans)formative force of Paul’s discourse, also towards 
renewing Christian communities of the twenty-first century. In so doing, it hopes to 
contribute towards healing “identity amnesia,”22 which may be one of the main causes of the 
current moral crisis in Korean Christian communities. Having a better understanding of the 
dynamic identity formation processes in early Christian communities will hopefully assist 
modern Christian audiences in finding a solution to the problem of their (often) lost memory 
of “who they are” and “how they ought to live.” 
  
                                                 
22 I borrow this term from Paul Tripp (see https://www.paultripp.com/wednesdays-word/posts/getting-identity-
right). 
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CHAPTER 2 
PAUL’S CONCEPTUAL WORLD AS ANOMALOUS DIASPORA JEW 
 
To understand the social setting and nature of Paul's composition of 1 Thessalonians, it is 
necessary to construct the author's conceptual world. This chapter therefore seeks to examine 
the social, cultural and religious backgrounds that influenced Paul. Specifically, it is 
necessary to explore what sort of Jew Paul was in the context of the first century (see 1.3.2). 
This examination will provide an opportunity to overcome the weaknesses of rhetorical 
criticism’s assumption that Paul was a person assimilated into the Hellenistic world. The 
commentators who utilise the rhetorical approach have delved intensively particularly into 
the influence of literary or rhetorical forms and styles on Paul’s letter writings. 
 In search of Paul’s Jewishness, however, this chapter draws attention to the 
significance of identifying Paul 's scriptural ideas underlying the conceptualisation of the 
letters. In writing the first letter to the Thessalonians, Paul’s own narrative world seems to be 
embedded in the formation of the early Christian communities.23 In so doing, he attempts to 
enable the audience to be aware of their distinctive identity in comparison to others religious 
groups from the surrounding world. After having established some Gentile Christian 
communities, Paul’s primary and urgent task was not only to create a new identity from 
mindsets and morality that were rooted in pagan society, but also to project his “vision of a 
new community” characterised as followers of Jesus of Nazareth (Punt 2011:1). Even in the 
letters where direct quotation from the Hebrew Scriptures is not found, his identity-building 
and moral formation are mainly carried out through his appropriation of significant scriptural 
notions. In this way, Paul integrates the Gentile converts into the larger narrative of God’s 
covenant community (cf. Punt 2011:1). Thus, a major thrust of his discourse in 1 
Thessalonians can be regarded as the establishment of “a common ethos [that] begins with 
                                                 
23 Lau (2011:41) perceives the link between biblical narrative and its contribution to identity formation as 
follows: “Modern literary approaches to biblical narrative highlight the literary devices encoded in a text, which 
link and configure the selected events of the story into a coherent whole. Since these narratives are written from 
a particular point of view, they express the attitudes and values of an author. Yet they also shape the identity of 
a reader.” Although his articulation of the interrelatedness between narrative, identity and ethics comes from a 
different text and context, Ricoeur (1990:187) notices the potential transformative power of discourse by 
illustrating its domino effect: “[E]vents, which are said to be ‘epoch-making,’ draw their specific meaning from 
their capacity to found or reinforce the community’s consciousness of its identity, its narrative identity, as well 
as the identity of its members. These events generate feelings of considerable ethical intensity, whether this be 
fervent commemoration or some manifestation of loathing, or indignation, or of regret or compassion, or even 
the call for forgiveness.” 
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instilling a common identity for his readers within a new symbolic universe” (Thompson 
2011:44). Hays (1996:308) also states that “[t]he meaning of the New Testament’s vision of 
community is decisively conditioned by the covenant community of Israel.” 
 Nevertheless, in 1 Thessalonians, which is written to a Gentile community (or 
communities), identifying Paul’s concrete conceptual world is not a simple matter, because of 
his complex and broad ideological background rooted in both Hellenistic and Jewish socio-
cultural settings. In addition, scholarly studies of the Thessalonian correspondence have 
focused on comparisons between these letters and contemporary literature of the Hellenistic 
world. Recent scholary discussions on Paul’s ideological background unfortunately resulted  
in revitalising the dichotomy between the (so-called) “Hellenistic” Paul and the “Jewish” 
Paul. On the one hand, emphasising Paul’s Hellenistic roots could underestimate the 
influence of the conceptual map of the Hebrew Scriptures on Paul’s teachings. On the other 
hand, if one concentrates only on Paul’s Jewishness without considering his pre- and post-
Damascus perspectives, the problem of one-sidedness may manifest. Understanding Paul in 
the light of a single socio-cultural context may indeed be problematic. 
 In this chapter I will argue for an appreciation of Paul’s conceptual world vis-à-vis a 
wide spectrum of Diaspora Jewish beliefs and convictions in the period before and after his 
encounter with Jesus of Nazareth. 
2.1 A Historical Survey of Paul’s Ideological Background 
In the search of Paul’s conceptual world it has been acknowledged that the apostle is indebted 
to various streams of thought and culture amidst the socio-political complexity of the first-
century Mediterranean world. Thus, it might be naïve to even endeavour to ascertain the most 
plausible background to Paul’s conceptual world. As Furnish (1968:25-67) stated, it might be 
profitable rather to consider the diverse foundations of Paul’s thought in understanding how 
the Hebrew Scriptures, Jewish (Rabbinic) tradition/literature, Hellenistic sources and 
conventions, and ultimately Jesus’ teachings influenced him. In addition, as Martin Hengel 
(1974) argued, first-century Judaism could not be separated from Hellenism. Hengel 
(1989:11, cf. 1974:103-106) surmises that there was “an independent Jewish Hellenistic 
culture in Jerusalem and its environs.” 24  But one should not neglect that the piece de 
                                                 
24 In the discussion on encounters between Jewish and Hellenistic thought in the early Hellenistic period, 
Martin Hengel (1974; 1989) demonstrates how Hellenistic culture impacted Palestinian Jews. In this period, he 
argues, the Greek language played a major role in the process, alongside Hebrew and Aramaic. 
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resistance is that Paul’s exhortation is based on his unique soteriology, which was formulated 
by “the encounter with Christ, the experience of the Spirit, all within the framework of a 
fervent eschatological expectation” (DeSilva 1995:564; cf. Seifrid 1992:19). 
2.1.1 The Dichotomy between a Hellenistic and a Jewish Paul 
In spite of Paul’s diverse and complex socio-cultural background, debates and discussions 
concerning Paul’s ideological background are still in progress, and the pendulum has been 
swinging between the two major matrices of the Hellenistic world and Judaism. Scholars 
have attempted to determine the most influential background of Paul’s writings. But their 
examination has yielded diverse results, depending on their presuppositions and perspectives 
on Paul’s biographical and educational background. At the outset of this chapter, it is 
necessary to provide an overview of how New Testament scholars in the nineteenth century 
initiated the debate on whether the cultural milieu of Paul was mainly that of Judaism or 
Hellenism. I will consequently present a brief historical survey of the ways in which the 
scholarly stance on the Hellenistic Paul developed during the twentieth century. 
2.1.1.1 F.C. Baur 
In the nineteenth century some scholars began to concentrate on tracing the historical 
development of Christianity. Their interest in the area naturally led them to delve into 
identifying the relation of “a movement deriving from Jewish followers of a Jewish teacher” 
to the Hellenistic socio-cultural milieu within which this movement had to negotiate its new 
identity time and again (Meeks 1972:273). In the post-Enlightenment period Ferdinand 
Christian Baur (1792-1860) played a crucial role in triggering the controversy as to whether 
Paul’s background was oriented towards Judaism and/or Hellenism. Many scholars agree that 
Baur’s dichotomous understanding of Hellenism and Judaism can be attributed to his reading 
of Paul with regard to a Hegelian dialectic (Martin 2001:33; Meeks 2001:19). In his pursuit 
of the synthesis of two different worlds, the thesis can be Judaism, Palestinian Jews, the 
Jerusalem Church and Jewish Christianity; the antithesis can be Hellenism, Hellenistic 
Jews/Christians and Gentile Christianity. Consequently what Baur strived to resolve the 
                                                 
“[A]rchaeological, inscriptional, numismatic” data shed light on “the presence of a multilingual society in 
Palestine during the first century A.D” (Wilson 2000:479). As Greek language and nomenclature were widely 
known in the Palestine region, it is suggested that Greek education naturally or forcefully infiltrated Judaism, 
even in the Jewish upper classes, in the process of the assimilation of Judaism in the Hellenistic environment 
(Hengel 1974:103). 
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tension between these two parties as the synthesis was “early Catholicism” (Meeks 2001:19). 
2.1.1.2 The Historical Religions School 
The so-called historical religions school (Religionsgeschichtliche Schule) was launched in the 
theological faculty at Göttingen in the 1890s. According to Meeks (2001:20), scholars argued 
that “neither the biblical and legal tradition of Israel nor the intellectual culture of classical 
Greece” could provide the decisive indication for understanding the beginning of Christianity. 
He remarks that rather, they regarded that “oriental” influences such as apocalypticism (e.g. 
outbreak of cosmic war and catastrophic change of the world) in Judaism and the mystery 
religions and Gnosticism in Hellenism affected Paul’s thought as the prototypes of pre-
Christian religions. 
 The era of F.C. Baur and the historical religions school was characterised by a 
transition in understanding Paul’s background in terms of purely Jewish categories to 
acknowledging Hellenistic views. Such a tendency governed German scholarship for a long 
time (Lüdemann 1872:29). In Die Anthropologie des Apostels Paulus (1872), Lüdemann 
initiated the debate as to whether the origin of Paul’s understanding of human nature came 
from Judaism and Hellenism. He located Paul’s thought in the transition (Übergang) from a 
purely Jewish consciousness to a Hellenistic dualism (1872:29). Otto Pfleiderer provided 
answers to questions raised by Lüdemann regarding where the various elements that 
constituted Paul’s ‘anthropology’ came from (Riches 1993:35). In his book Primitive 
Christianity: Its Writings and Teachings in their Historical Connections (1906) Pfleiderer 
described Paul’s theology as embodying the coexistence of two incompatible thought 
patterns. He argued that the tension between individual streams of thought was left un-
resolved and they were introduced into Paul’s theology (Riches 1993:35; Martin 2001:36). 
Moreover, in his work Kyrios Christos (1913) Wilhelm Bousset described a trajectory of how 
the early Palestinian community’s understanding of the Son-of-Man dogma was developed 
and integrated into the Hellenistic Christian community’s belief system. To Bousset, common 
knowledge of Hellenistic mystery religions led the Hellenistic communities to form a new 
perception of Christ (Bousset [1913] 1970:31-56; 138-152). He attempted to clarify the 
Hellenistic Christian community’s attitude to the title “Lord” in the light of its usage in the 
cultic context of Hellenistic culture. In so doing, Bousset understood that “cultically 
orientated Hellenistic Christianity” was the point of departure for Paul’s theology. 
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2.1.1.3 Gustav Adolf Deissmann 
A prominent Berlin scholar of the nineteenth and early twentieth centuries, Adolf Deissmann 
(1866-1937), contributed significantly to “the contextualizing of the social world of early 
Christianity and to the understanding of the linguistic matrix of the LXX and New 
Testament” (Horsley 2007:72). His book Light From the Ancient East (1908) examined the 
Hellenistic background of early Christians in light of newly discovered ancient inscriptions, 
papyri and archaeological relics. Deissmann (1926:5-7) pointed out that previous scholars’ 
interests had been limited to explicating Paul’s theology, literary questions about the 
authenticity of Paul’s letters, and historical constructions of the relation between the book of 
Acts and Paul’s letters. Instead, he suggested that the apostle’s thinking be explored from the 
perspective of his specific social contexts and religious history. Rather than focusing on 
Hellenistic classical literature, Deissmann (1908:8) devoted attention to “non-literary written 
memorials of the Roman Empire” around the period of the rise and development of early 
Christianity. Based on common cultural elements, similar customs and parallel expressions 
from ancient non-literary material, Deissmann described the way in which common 
linguistic, social, religious and cultural denominators were shared by the Hellenistic world 
and early Christianity. 
2.1.2 Studies of Paul’s Hellenistic Background 
In the nineteenth century the German scholars’ understanding of “Hellenistic influence” on 
Paul’s thinking seems to have been confined to a few themes, or merely discussed in broad 
terms. However, the next phase of the studies of “Hellenistic Paul” expanded the scope of 
questions to include how studying his Hellenistic background could help us to understand the 
nature of Paul’s writings. Since the 1970s in particular, numerous scholarly publications on 
the influences of Hellenistic philosophy and rhetoric on Paul have accomplished remarkable 
advances. 
 Before surveying recent contributions, I provide a brief historical survey in this 
section of some supporters in this camp from a time when studies concerning the so-called 
“Hellenistic” Paul were not yet systematic or flourishing. Particularly, I survey studies of “the 
social setting of the Pauline texts” and of the correlation between Paul’s writings and 
Hellenistic “rhetorical structure, style, and argumentation” (rhetorical criticism) (Engberg-
Pedersen 1995:xiv). 
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2.1.2.1 Rudolf Knopf 
Rudolf Knopf, a German scholar who specialised in studying Christian communities of the 
post-apostolic period, published his monograph Paul and Hellenism in 1914, which paved the 
way for more recent studies on the “Hellenistic Paul.” While Knopf (1914:513) articulates 
Paul’s Jewishness, he presupposes that “in Paul’s day Hellenism had affected Judaism, or at 
least the Judaism of the Diaspora.” Knopf’s first task was to substantiate Paul’s fluency in 
Koine Greek,25 the formative years of his youth in a Hellenistic environment, his use of 
Greek rhetorical devices, and his familiarity with Hellenistic philosophies. In response to 
Albert Schweitzer, who gradually gained influence in criticising the religionsgeschichtliche 
school’s premise, the second part of Knopf’s argument attempts to substantiate a strong 
connection between Paul and Hellenistic religions. In this process, his appeal was based on 
newly recovered inscriptions and papyri in his time (e.g. Mithrasliturgie, the hymn of Isis, 
and so on). 
 After Knopf’s monograph, however, the discovery of the Nag Hammadi codices 
(1945) and the Dead Sea Scrolls (1946-1956) led many scholars to delve anew into the 
relationship between Judaism and Paul. This phenomenon led to a gradual dwindling of 
studies on the “Hellenistic Paul” (Engberg-Pedersen 1995:xvi). 
2.1.2.2 Robert M. Grant 
Nevertheless, Knopf’s work remained influential, particularly in North American circles, 
where scholars continued to explore Hellenistic elements in the Pauline letters. In fact, in 
North America remarkable advances were made in this area. Robert M. Grant (1949, 1952, 
1961; see also Schoedel & Wilken 1979), for example, pioneered a wide range of studies on 
the early church. His focus included the study of Gnosticism and Origen, with specific 
attention to the Hellenistic background of the church fathers. Grant’s best illustration of 
Hellenistic influence on Paul’s thinking was probably his admission that while Paul’s 
materials were Jewish, his method was “self-consciously Greek” (1961:63). For example, in 
his study of the letter to the Galatians, Grant (1952:224) argued that Paul’s criticism of 
Judaizers’ observing Jewish festivals was based on the Stoic philosopher Posidonius’ theory 
                                                 
25 Deissmann (1908:66) argued that Koine (‘common’) Greek was a single international language under the 
unified Hellenistic world. 
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that the pure monotheism of Moses was corrupted by his successors. In doing so, he 
suggested that Paul’s use of Greek philosophy functioned as praeparatio evangelica in his 
debate with Judaizers. For instance, Grant (1952:223, 225) argued that Paul used Greek 
rhetoric as “a theoretical justification of his rejection of the Jewish Law” in relating Galatians 
3:1 to “a magical ‘spell’ in Pseudo-Demosthenes” and 4:24-25 to the Greek rhetorical terms 
ἀλληγορούμενα and συστοιχεῖ. 
 In fact, Grant (1952:226; 1961:60-61) did not refute the idea that “Jewish and 
Hellenistic elements are almost inextricably woven in [Paul’s] thought and expression.” But 
he devoted himself to finding Hellenistic elements (e.g. Paul’s acquaintance with Greek 
rhetoric and his use of few Hellenistic philosophical themes) in the Pauline letters. His 
contribution was to lay a significant foundation for the next development in portraying the 
Hellenistic heritage implicit in Paul’s composition of the letter as well as in his theological 
thinking. 
2.1.2.3 Abraham J. Malherbe 
Abraham Malherbe was a South African-born scholar whose work focused on similarities 
between Hellenistic moral philosophy and the views expressed in Paul’s letters. By employ-
ing a sociological approach to the New Testament, he moulded a new hermeneutic that 
understood Paul’s writings in the context of a Hellenistic social setting (1970, [1977] 1983). 
 Specifically, Malherbe (1985:6-7) argued that Paul’s style in 1 Thessalonians relies 
on the popular philosophers in his day. He showed that Paul built up his communities by 
alluding to, or reinterpreting, the moral philosophers’ method of education. They developed 
an “extensive system of pastoral care which aimed, through character education, at the 
attainment of virtue and happiness” (Malherbe 1985:7). Malherbe ([1977] 1983:19) contend-
ed that the most appropriate literary resources in the construction of the social setting of 
Paul’s time would be the works of Dio Chrysostom. More specifically, Malherbe (1970:216-
217; 1985:7-9; 1986:24-26; 2000:156) noticed that 1 Thessalonians 2:1-12 has remarkable 
similarities with Dio Chrysostom’s Oration 32.11-12, 77/78.38, which describes an ideal 
philosopher’s way of using topos as rhetorical strategy:26 
                                                 
26 Malherbe (1992:320-325) played a pioneering role in investigating the reinterpretation of topoi (as used by 
Hellenistic moral philosophers) in the NT. Assuming that the early Christians shared common topics and values 
with their contemporaries in the first-century Mediterranean world, he takes for granted the biblical authors’ use 
of topoi and their descriptive functions in the NT writings (Robbins 2004:119-120). He concentrates on the 
development of “specific topoi” to the status of “common topoi” in this social, religious and cultural environ-
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Dio Chrysostom The Apostle Paul 
καὶ ταῦτα ἀκούων Ὁμήρου τε καὶ τῶν ἄλλων 
ποιητῶν ὑμνούντων ἀεὶ τὸν ὄχλον ὡς 
χαλεπόν τε καὶ ἀπειθῆ καὶ πρὸς ὕβριν 
ἕτοιμον, τοῦ μὲν οὕτω λέγοντος (Or. 32:22) 
 
ἄνδρα δὲ λαβεῖν καθαρῶς καὶ ἀδόλως 
παρρησιαζόμενον (Or.32.11) 
ἀλλὰ προπαθόντες καὶ ὑβρισθέντες, καθὼς 
οἴδατε, ἐν Φιλίπποις ἐπαρρησιασάμεθα ἐν 
τῷ θεῷ ἡμῶν λαλῆσαι πρὸς ὑμᾶς τὸ 
εὐαγγέλιον τοῦ θεοῦ ἐν πολλῷ ἀγῶνι 
(1 Thess 2:2) 
ἄνδρα δὲ λαβεῖν καθαρῶς καὶ ἀδόλως 
παρρησιαζόμενον (Or. 32.11) 
ἡ γὰρ παράκλησις ἡμῶν οὐκ ἐκ πλάνης 
οὐδὲ ἐξ ἀκαθαρσίας οὐδὲ ἐν δόλῳ  
(1 Thess 2:3) 
ἀλλὰ κολακεία καὶ ἀπάτη κρατεῖ παρʼ αὐτοῖς 
(Or. 32:26)  
 
καὶ μήτε δόξης χάριν μήτʼ ἐπʼ ἀργυρίῳ 
προσποιούμενον  (Or. 32:11) 
 
εἰ δ΄ ὡς φιλόσοφοι ταῦτα πράττουσι κέρδους 
ἕνεκεν καὶ δόξης τῆς ἑαυτῶν  
(Or. 32:10) 
Οὔτε γάρ ποτε ἐν λόγῳ κολακείας 
ἐγενήθημεν, καθὼς οἴδατε, οὔτε ἐν 
προφάσει πλεονεξίας (1 Thess 2:5)  
 
οὔτε ζητοῦντες ἐξ ἀνθρώπων δόξαν οὔτε 
ἀφʼ ὑμῶν οὔτε ἀπʼ ἄλλων (1 Thess 2:6) 
 
In carrying out this comparative study, Malherbe (1970:217) demonstrated that the major 
point of using negative and antithetic terms in 1 Thessalonians 2:1-12 is to appeal to his 
genuineness in presenting the gospel without deceitfully presenting himself as a philosopher. 
 Malherbe (1983:238) argued that Paul adopted popular philosophical traditions and 
hortatory devices that were familiar to his first audiences in Thessalonica. Malherbe found 
similarities to Paul’s speeches by listing his frequent uses of traditional material such as topoi 
on the moral life: (a) reiteration of the phrases καθὼς οἴδατε (1:5; 2:2, 5; 3:4), καθάπερ 
οἴδατε (2:11), or οἴδατε (2:1; 3:3; 4:2; 5:2); (b) a similarity between “a model to be imitated” 
in ancient paraenesis (1:6); (c) the occurrences of hortatory speech (2:3, 12; 3:2, 7; 4:1, 2, 6 
10, 11, 18; 5:11, 12, 14); (d) appealing to the philophronetic element, which was used in 
ancient letters to bridge the gap the relationship between an author (Paul) and his audience 
(the Thessalonians);27 and (e) adopting the moral philosopher’s conventional use of parental 
                                                 
ment (Robbins 2002:12-13). 
27 Malherbe (1983:241) regards chapters 1-3 as the “philophronetic” section of 1 Thessalonians, which is an 
ancient author’s attempt to bridge the gap between the writer and the recipients by expressing intimacy. Thus, 
the unit 2:1-12, as part of philophronesis (chapters 1-3), plays a role in the preparation for the exhortation in 
chapters 4-5. Dividing this letter into broadly two parts (1 Thess 1-3 and 4-5), Malherbe (2000:156) notices that 
the implicit paraenesis in 1 Thess 1-3 is reiterated and expanded in the explicit paraenesis in 1 Thess 4-5: 
“impurity: 2:3/4:7; love: 2:8/3:12; 4:9; 5:13; labor: 2:9/4:11; blamelessness: 2:10/5:23; individual attention: 
2:11/5:11; exhortation: 2:12/5:11; charging: 2:11/4:6; comfort: 2:12/4:18; 5:14 and God’s calling associated 
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metaphors for moral exhortations (Malherbe 1983:240-242; cf. 1992:321-324). 
 However, among all the Hellenistic hortatory traditions, Malherbe (1983:246-248) 
focused on the difference between the popular philosophers’ use of “a model to be imitated” 
and Paul’s use of “μιμηταὶ.” He remarked that, while philosophers were hesitant about per-
suading their audience to follow their examples, Paul confidently regarded the Thessalonians 
as imitators of him and the Lord, and as his co-workers (1 Thess 1:6-7). In addition, the 
philosophers believed that the reliability and credibility of their rhetoric were established 
through the consistency of their speech and their conduct. For Paul, however, such attitudes 
are based on the gospel of God as seen in 1 Thessalonians 2:2, 9 (Malherbe 1983:247-248). 
2.1.3 The Rise and Development of Rhetorical Criticism 
Malherbe’s approach has been well-regarded among New Testament scholars. Along with 
other major scholars, his contribution brought about a renaissance of rhetorical criticism. In 
1970 a portent of the prevalence of rhetorical analysis had already appeared before its formal 
appearance in academic discussions (Olbricht 1990:217). Even before rhetorical criticism 
began to draw much scholarly attention, a form-critical scholar, Boers (1976:140-158), 
already critiqued previous limited interpretations of the formal structure of 1 Thessalonians, 
and structured each part of the letter based on the conventions of Hellenistic letter-writing. In 
so doing, Boers’ form-critical reading appears to be aligned with Malherbe’s understanding 
that this letter consists of philophronesis and paraenesis (Walton 1995:237; see Malherbe 
1983:239). Even if Boer’s study cannot be labelled with the technical term “rhetoric,” some 
scholars used his work to develop a rhetorical approach to 1 Thessalonians (Olbricht 1990: 
217; see Jewett 1986:69-70; Koester 1979:44). Moreover, Betz’s monumental article, “The 
Literary Composition and Function of Paul’s Letter to the Galatians” (1975), and his com-
mentary on Galatians ([1979] 1989), played a significant role as forerunners for rhetorical 
analysis of the Pauline letters. Many scholars since then have applied Betz’s approach to 
Paul’s letter “according to Graeco-Roman rhetoric and epistolography” in reading 1 
Thessalonians (see also Malherbe 1988).28 Even though the emphases of different scholars 
                                                 
with the moral life: 2:12/5:23–24.” 
28 Betz (1975:377) analysed the Galatian letter’s literary structure based on the ancient epistolary framework. 
His methodology presupposes that Paul intended to overcome limitations of “the actual delivery of the speech” 
in his letter-writing. Since the letter itself is less efficient than real rhetorical speech with regard to communi-
cation, Paul was challenged to bring about the expected effects of persuasive rhetoric through “a lifeless piece of 
paper.” In proposing that the epistle to the Galatians is an “apologetic letter,” Betz (1975:356-377) contended 
that Paul’s line of reasoning in Galatians was communicated by the use of epistolary elements: the prescript 
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are diverse in terms of identifying the genre of the letter and Paul’s employment of rhetorical 
techniques, their outcomes led many to perceive 1 Thessalonians as the best example of 
intensive use of Hellenistic rhetoric. In this section, I selectively survey the work of a few 
significant contributors to the study of Paul’s Hellenistic background. 
2.1.3.1 George A. Kennedy 
George Kennedy, a North-American scholar of classical rhetoric and literature, discusses and 
clarifies the rhetorical nature of Paul’s writings in light of the Hellenistic letter form. 
Kennedy (1984:10) contends that, even if the fact that Paul was formally schooled in Greek 
rhetoric is equivocal, he was explicitly aware of the commonly circulated ancient handbooks 
of rhetoric. For Kennedy, the rhetoric in Paul’s time was not only generally applied to every 
“oral and written communication,” but was also used to persuade Paul’s Greek-speaking 
communities. In order to appreciate implicit Hellenistic rhetorical features of the New 
Testament, Kennedy (1984:33-38) suggests various steps in practising rhetorical criticism, 
namely: (1) determining the rhetorical unit; (2) defining the rhetorical situation; (3) identify-
ing the rhetorical problem; (4) considering the arrangement of material in the text; and (5) 
reviewing and analysing the rhetorical impact. 
 By applying this series of rhetorical practices to 1 Thessalonians, Kennedy (1984:36) 
substantiates his view that Paul’s writing is characterised by a deliberative style, which 
intends to affect the audience’s decision about pursuing certain actions.29 His appreciation of 
the rhetorical features of 1 Thessalonians is firstly carried out in the division of rhetorical 
units (1:2-10, 2:1-8, 2:9-3:13, and 4:1-5:22) (1984:142-144). My brief reference to 
                                                 
(1:1-5), the exordium (1:6-11), the narratio (1:12-2:14), the propositio (2:15-21), the probatio (3:1-4:31), the 
paraenesis (5:1-6:10) and the postscript (6:11-18). 
29 It has been a controversial issue whether this letter’s style could be described as deliberative or epideictic or 
paraenetic. Some scholars regard the rhetorical genre of 1 Thess as epideictic rhetoric, which is used to con-
vince an audience to take hold of or confirm a certain perspective in the present, especially in the context of 
celebrating (praising) or denouncing (blaming) some characteristics of someone or something (Jewett 1986:71; 
Hughes 1990:97; Witherington III 2006:23). Another rhetorical style according to which this letter may be 
categorised is paraenesis (Stowers 1986:94-106; Aune 1987:206). Malherbe (2000:83-85) compared 1 Thess to 
Hellenistic paraenetic letters, showing common characteristics such as: (1) antitheses between good and bad 
models (e.g. Seneca, Ep. 52:8; cf. 1 Thess 1:5; 2:1, 2, 5); (2) the presence of an authoritative/philosophical 
teacher (e.g. Seneca, Ep. 6:5-6; cf. 1 Thess 2:1-12); (3) describing oneself as an example or model (e.g. Pliny, 
Ep. 7.7; cf. 2.6; cf. 1 Thess 2:13-16); and (4) the theme of remembrance (e.g. Seneca, Ep. 11.9; cf. 1 Thess 3:3-
4). I argue that one cannot confine 1 Thess to a single rhetorical style, since all these styles are found in the 
letter. Yet, if I have to choose from these categories, I would say that 1 Thess belongs predominantly to the 
deliberative rhetorical genre. Throughout the letter Paul attempts to persuade the audience to take a certain kind 
of action (Kennedy 1984:19, 142; Wanamaker 1990:46). Paul drew the audience’s attention to their “self-
interest and future benefits” so as to convince them to stand fast in the Lord as seen in 3:8. 
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Kennedy’s work is an attempt to ascertain the legitimacy of acknowledging Paul’s utilising 
Graeco-Roman handbooks of rhetoric, even if this might represent a fresh approach to 1 
Thessalonians. Watson (2008:44), however, warns that Kennedy’s reliance on rhetorical 
theory in handbooks alone may bring about an unbalanced understanding of the New 
Testament. In addition, he observes that Kennedy’s over-dependence on Hellenistic rhetoric 
can restrict interpreters from appreciating “the benefits of modern rhetoric, which is more 
highly conceptualized and complete” (see also 1.2.1). 
2.1.3.2 Robert Jewett (New Rhetoric) 
The concept of “New Rhetoric” was initiated by I. A. Richards ([1936] 1965:7-10), whose 
enquiry sought to understand how language works in discourse (Aune 2003:318). While 
studies based on Hellenistic rhetoric focused on classifying the speaker’s act of persuasion, 
identifying the “partly unconscious factor in appeal” is a significant supplementary concept 
(Aune 2003:318). The scholars who are involved in the New Rhetoric “draw attention to the 
social context of human communication, thereby placing the insights and tools of classical 
rhetoric within a larger framework accessible to modern social science” (Jewett 1986:64). 
Thus, New Rhetoric does not merely apply the formal logic of Hellenistic ancient rhetoric, 
but seeks to understand the effect of a speaker’s argumentation in relation to the audience 
(Aune 2003:318). 
 Robert Jewett, a New Testament professor formerly at the University of Heidelberg, 
revisited rhetorical approaches to 1 Thessalonians in his book The Thessalonian Correspond-
ence: Pauline Rhetoric and Millenarian Piety. Jewett (1986:65-66) argued that the New 
Rhetoric, as a synthetic approach to classical rhetoric and linguistic theories, provides a 
holistic delineation of the communication environment of the Hellenistic world. His research 
is meaningful inasmuch as it complements the limitation of Kennedy’s study. Jewett (1986: 
64) pointed out that Betz’s methodology tended to be oriented towards Hellenistic classical 
rhetoric, and its typical forms and literary approach. For him, Betz’s orientation to those 
approaches neglects the point that “the potential of rhetoric” could construct the audience’s 
circumstances and establish their correlation to the texts. Jewett’s contribution to rhetorical 
criticism was to draw scholars’ attention away from purely speaker-oriented rhetoric to the 
overall communication circumstance and process involving both speaker and audience. 
 However, his views were not received without criticism. In my view, Jewett’s dis-
cussion of genre and structure mentioning some rhetorical terms seemed merely to reiterate 
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the findings of previous studies. Jewett’s way of identifying “the speaker’s ‘construction’ of 
the audience” seems to give priority to the influence of Hellenistic rhetorical conventions 
rather than establishing the logical flow/argumentation in the author’s discourse itself. Such 
analysis endeavours to infer the author’s essential message and the “larger rhetorical frame-
work of the audience and the circumstances” in light of Hellenistic rhetorical structures 
(Jewett 1986:67). This approach seems to suggest that Paul’s ideas can be clarified by relying 
“on ancient ways of analysing argumentation” (Thurén 2002:79; cf. Porter 2010: 10). 
Furthermore, as Olbricht (1990:218) points out, although Jewett’s discussion of the genre and 
structure of 1 Thessalonians relied on citing some classical rhetorical principles, his 
construction of the circumstances of the Thessalonian believers did not devote sufficient 
attention to “invention and proofs.” 
 Unfortunately, as New Rhetoric scholars employ classical theory, they also run the 
risk of one-sidedness and of confining Paul’s argument to a particular culture’s rhetorical 
conventions. Thus, Jewett’s enquiries into the genre and use of the ancient epistolary theory 
could not enable him to fully construct the broad social milieu of the Thessalonian 
congregation. At this point, it is important to question the extent to which an approach 
oriented to literary criticism could elucidate the Thessalonians’ situation and social setting. 
2.1.3.3 Bruce C. Johanson 
Right after the publication of Jewett’s book in 1987, Bruce Johanson suggested a balanced 
approach between text-linguistics and rhetorical analysis. His doctoral dissertation, To All the 
Brethren: a Text-Linguistic and Rhetorical Approach to 1 Thessalonians (Johanson 1987:81-
153), seems to be a mixture of rhetorical criticism and discourse analysis. Johanson (1987:6; 
39-41) pointed out the limitations of epistolary form criticism and previous rhetorical 
analysis, since those approaches overlooked “a sufficiently rigorous and concerted text-
centered analysis.” For this reason he attempted to read 1 Thessalonians “as an act of com-
munication in its initial communicative context” (1987:3), establishing interconnected 
relations between smaller and larger literary units to establish the letter’s unity.30 Johanson 
(1987:41) raised a question about the adequacy of rhetorical criticism’s tendency to date to 
                                                 
30 Olbricht (1990:218-219), criticised the inductive nature of Johanson’s study. For Olbricht, while com-
mending Johanson’s dedicated ways of immersing himself in the text, critiqued him for overlooking the pre-
supposition that “writers typically have some [rhetorical] vision of the whole before they set out to write.” But, 
in my estimation, one’s view can vary according to the extent to which one acknowledges the methodological 
cogency of appropriating practices from the rhetorical conventions. 
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adopt Aristotle’s classification of three rhetorical genres – forensic (judicial), deliberative 
(political) and epideictic (ceremonial): 
While forensic, deliberative and epideictic characteristics may appear more or 
less prominently in such discourse, depending on the particular exigence(s) 
occasioning Paul’s letters, it is doubtful whether any of them can be adequate 
generic categories strait across the board. 
 
However, even if Johanson was cautious about Paul’s letters being straitjacketed into a 
Hellenistic epistolary framework, he employed the Hellenistic epistolary term “exordium-like” 
(Johanson 1987:160). In his great concern to establish coherence between 1:2-3:13 and 4:1-
5:24, he viewed the long thanksgiving section as typical of Paul’s use of exordium/narratio-
like strategies (cf. Malherbe 1983:241). For him, such examples as Paul’s mentioning of 
“lacking in the Thessalonians’ faith” in 3:10 and transitional prayer in 3:11-13 signal his em-
phasis on the subsequent paraenetic section of 4:1-5:24.  
 Johanson (1987:161-163) suggested that the grief and perplexity caused by the un-
expected death of some community members was the rhetorical exigence that constituted the 
section. According to him (1987:189), this circumstance led Paul to console and correct the 
recipients without reproof, which may be seen as “a rhetorical situation” – a significant clue 
towards identifying the occasion and purpose of the letter:  
While consolation was obviously a major aim of the informative and argument-
ative features of the passage, the simultaneous presence of dissuasion from the 
incipient doubts and perplexity occasioning the non-Christian type of grief 
reflected in 4:13 indicates that the main aim could not have been only consolation 
(4:18; 5:11) pure and simple. 
 
Johanson (1987:189) thus described the rhetorical nature of 1 Thessalonians as being close to 
the deliberative genre. 
 In a positive sense, his employing a textual-linguistic approach on the basis of rhetor-
ical criticism (which explores syntactic, semantic and pragmatic dimensions of a text) has 
contributed to recognising the unity among the different units of 1 Thessalonians to a larger 
extent than previous rhetorical critics have done. Particularly, Johanson (1987:163) identifies 
a ring composition in 1 Thessalonians (1:2-2:16, 2:17-3:13 and 4:1-5:24). In so doing, he 
demonstrates Paul’s major “persuasive concern” throughout the letter within “the general 
rhetorical-functional relation[ship]” between chapters 1-3 and 4-5. 
2.1.4 Preliminary Conclusion 
Scholarly investigations into Hellenistic social settings of the Pauline letters and rhetorical 
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criticism based on the epistolary framework have contributed significantly towards portray-
ing a comprehensive picture of the so-called “Hellenistic Paul.” Understanding Paul in 
relation to Hellenistic culture and its literary environment has now become a prerequisite for 
Pauline studies. However, while scholars also noticed dissimilarities between Paul and 
Hellenistic elements, they were not yet able to fully appreciate the socio-cultural complexity 
of Hellenistic and Jewish influences on Paul’s thinking. Most Pauline scholars seem to have a 
standardised portrait of Paul as one who was proficient in Hellenistic rhetoric. If, however, 
Paul’s Jewishness and the extent to which his mind had been Hellenised are not considered in 
nuanced ways, one can easily separate those Hellenistic and Judaistic influences. Unfortun-
ately, one may then end up viewing the scope of Paul’s thinking in a one-sided way. It is to 
this issue that I now turn. 
2.1.5 A Historical Survey of Jewish Influences on Paul 
Studies on the formative role of Paul’s Jewishness in his teachings have drawn less attention, 
because of the tendency in recent scholarship to regard his Hellenistic roots as the dominant 
conceptual influence in his mind, as has been argued in this chapter.31 Adolf Von Harnack 
([1928] 1995:44) argued that “Paul did not give the Old Testament to the young churches as 
the book of Christian sources for edification.” This was attributed to Paul’s giving priority to 
the gospel of Jesus Christ, taking the Hebrew Scriptures’ subordinate role and relative 
validity for granted ([1928] 1995:48-49). Von Harnack surmises that it was only at the end of 
the first century CE that Christian communities began to publicly read these Scriptures. 
According to Von Harnack’s evaluation of Paul, Paul’s simple appeals to the Hebrew 
Scriptures with regard to the gospel impacted negatively on its authority in the process of 
edifying the early churches. Hamerton-Kelly (1990:74-75) also denied the “constructive role” 
of the Mosaic law in Paul’s ideology by observing that the Old Testament “provides 
corroborative sanction at best and that only on the margin.” Malherbe (1992:332) admitted to 
paying less attention to Hellenistic Jewish texts as an influential moral environment for 
Paul’s ethical teachings, but states that “in many respects Paul had no Jewish antecedents for 
the way he appropriated elements from the [Hellenistic] moralists.” Furthermore, many 
scholars have doubted that Paul’s ethical teachings are rooted in the Hebrew Scriptures. 
Rosner (1999:4-8; 2013:24) sets out eight reasons to substantiate this view: 
                                                 
31 On the long list of scholars who argue that the Torah has no formative role in Paul’s ethics, see Rosner 
1999:4. 
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o Paul’s negative articulations of the Mosaic Law (e.g. “the law came in to 
increase trespass” in Rom 5:20). 
o Paul’s statements on the abrogation of the Torah (e.g. circumcision, food laws, 
the Sabbath, etc.).  
o Paul’s haphazard and atomistic appeal to Scripture in his moral admonitions. 
o Paul’s use of the Hebrew Scriptures is regarded as inappropriate for Gentile 
Christian churches as guidance for Christian ethical life. 
o Many scholars doubt the Pauline authorship of 2 Timothy, which states, “All 
Scripture is breathed out by God and profitable for teaching, for reproof, for 
correction, and for training in righteousness” (2 Tim 3:16). 
o Jesus’ words and other non-Jewish ethics were considered to be more influential 
in the formation of Pauline ethics. 
o Other significant factors, such as “eschatology, the Spirit, love, and social 
conditions” shaped Paul’s ethics. 
o The Hebrew Scriptures were infrequently quoted in Pauline ethical teachings. 
 
Since Albert Schweitzer attempted to shape a pivotal framework for understanding Paul’s 
faith within widespread Jewish beliefs and conceptions, some scholars endeavoured to 
establish the correlation between Paul’s ethical exhortations and his Jewish background. 
Even though there has been disagreement amongst scholars with regard to whether Paul uses 
the Hebrew Scriptures as a formative source in his paraenesis, some scholars have attempted 
to find the traces of Paul’s Jewishness, approaching this through three salient perspectives: (1) 
Paul’s Jewish background; (2) Jewish apocalypticism/eschatology; and (3) the halakhic 
tradition. 
2.1.5.1 Paul’s Jewish Identity and Formal Education 
Paul’s autobiographical statements evidently enunciate his own Jewish identity and probable 
upbringing in a strict Jewish educational setting (see Acts 22:3; 23:6; 26:4, Rom 9:3-5; 11:1, 
2 Cor 11:21-22; Gal 1:14; Phil 3:4-6). I deem it necessary to explore some texts where Paul 
acknowledges his Jewish identity, as well as some key texts that substantiate his Jewishness. 
 Acts 22:3 is a key text in the discussion about whether Paul’s conceptual world was 
indebted to Hellenistic or Jewish culture and education. Paul states: “ἐγώ εἰμι ἀνὴρ Ἰουδαῖος, 
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γεγεννημένος ἐν Ταρσῷ τῆς Κιλικίας, ἀνατεθραμμένος δὲ ἐν τῇ πόλει ταύτῃ, παρὰ τοὺς 
πόδας Γαμαλιὴλ πεπαιδευμένος κατὰ ἀκρίβειαν τοῦ πατρῴου νόμου, ζηλωτὴς ὑπάρχων τοῦ 
θεοῦ καθὼς πάντες ὑμεῖς ἐστε σήμερον.” Carson and Moo (2005:356) notice that there are 
two different interpretations of this verse, depending on where punctuation divides the 
sentences. On the one hand, one can read the second participle ἀνατεθραμμένος only in 
association with the phrase πόλει ταύτῃ and separate it from the subsequent phrase, παρὰ 
τοὺς πόδας Γαμαλιὴλ. Then Luke adds that, while Paul was born in the city of Tarsus, he was 
brought up in Jerusalem (see ESV, NASB, NIV 2011, NLT).32 In this case, the Greek con-
junction δέ establishes a contrast to the previous phrase, “born in Tarsus in Cilicia.” Also, the 
demonstrative pronoun ταύτῃ may refer to Jerusalem, where Paul defended himself in front 
of the crowds.33 This interpretation suggests that Paul was born in Tarsus, but moved to 
Jerusalem in his early childhood. 
 On the other hand, if one connects the participle to the phrase παρὰ τοὺς πόδας 
Γαμαλιὴλ, it would imply that Paul moved to Jerusalem for his rabbinic education (which 
would probably have started in his early teens) after receiving a primary Hellenistic education 
during his childhood in the city of Tarsus (see GNT, NRSV). 
 In my view, it is more natural to put the punctuation mark after the phrase δὲ ἐν τῇ 
πόλει ταύτῃ (cf. Van Unnik 1962:44; Haenchen 1971:624-625; Bruce 1977:43; Carson & 
Moo 2005:356). Aernie (2011:32-33) criticised some scholars’ rendering of γεννάω by which 
they imbue the term with the meaning “growing up,” although it simply indicates “to give 
birth to, bear” (BDAG, γεννάω §2). Moreover, in Acts 22:3, the participles “born,” “brought 
up” and “educated” most likely indicate three stages of Paul’s early life (Carson & Moo 2005: 
356). Recent scholars suggested that the pattern in which Paul uses three consecutive 
participles (γεγεννημένος, ἀνατεθραμμένος and πεπαιδευμένος) is similar to “a fixed bio-
graphical formula common in Greek writings” (Polhill 1992:458).34 Van Unnik (1962:19-45) 
used a plethora of Hellenistic texts that demonstrate the triad formula (“born,” “brought up” 
and “educated”) as “a fixed literary unit” to come to the following conclusions: 
  
                                                 
32 Cf. Munck (1967:217); Haenchen (1971:624-625); Marshall (1980:353-354). 
33 I suggest that one must consider why Paul did not use the definite article if he intended the same city.  
34 Conzelmann ([1963] 1987:186) finds Arrian’s Bitynica frag. 1.2, to be an example of a Greek biographical 
formula: “Νικομήδειον γάρ [τι] τὸ γένος αὑτοῦ ἐν ταύτῃ τῇ συγγραφῇ διορίζει, ἐν αὐτῇ τε γεννηθῆναι καὶ 
τραφῆναι καὶ παιδευθῆναι” (italics mine). 
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o The verbs, ἀνατρέφω and παιδεύω may not be rendered as identical concepts.35 
o In terms of the degree of growth, rather, the verb παιδεύω contains a higher 
notion than ἀνατρέφω (e.g. Eusebius, Hist. eccl., 6. xix. 5-9). 
o In most Hellenistic documents, ἀνατρέφω used to be carried out in the parental 
home. 
o The term ἀνατρέφω refers to the entire childhood phase until mental maturity is 
reached. 
 
Given the three distinctive meanings of ἀνατρέφω, one may conclude that Paul spent his 
childhood in Jerusalem while being raised by his parents. 
 Even if this fact is substantiated, such data cannot decisively determine whether 
Paul’s formal education was in a Hellenistic or Jewish cultural milieu. Many scholars have 
tended to blur the distinction between Hellenistic and Jewish influences based on the fact that 
even the Jewish education and way of life in Jerusalem had been heavily Hellenised for a 
number of centuries (Hengel 1989:75-78; Murphy-O’Connor 1996:46; Johnson 2009:26-31; 
cf. 2 Macc 4:13). Admittedly, the complexity of Paul’s background should be seriously con-
sidered. However, this does not allow us to imagine Paul as merely an amalgamated or 
syncretistic figure, regardless of whether Paul’s own perception of his ethnic and social status 
is taken into consideration or not. 
 At the same time, one cannot overlook Paul’s remarkable autobiographical statement 
in Philippians 3:5, in which he rebukes the Judaisers’ boasting of their Jewish credentials in 
support of the message of Christ’s superiority (Silva 2005:149). Paul’s articulation of five 
significant Jewish qualifications presents his prior adherence to Judaism as representing the 
Jew par excellence (see Lightfoot 1913:146; Stegner 1993b:503-511; Hawthorne 2004:184-
186; Silva 2005:150-152). First, Paul’s circumcision on the eighth day (περιτομῇ 
ὀκταήμερος) indicates that he was born and brought up by strict Jewish parents who cir-
cumcised their son on the right day designated by the Hebrew Scriptures (Gen 17:12; Lev 
12:3). Second, Paul acquired his Jewish status not by conversion but by birth (ἐκ γένους 
                                                 
35 The verb ἀνατρέφω, which occurs only in Luke-Acts, means “the rearing of a child.” The same usage of 
this verb is found in illustrating the childhood of Jesus and Moses (e.g. Luke 4:16; Acts 7:20, 21; Kremer, 
EDNT 1:94), where the term “denotes the idea of nurturing or rearing a child with respect to feeding and 
physical care” (Aernie 2011:32). Likewise, παιδεύω has a wide range of meanings between “train” and 
“discipline” (Schneider, EDNT 3:3-4). Paul seems to have used this word to articulate his own involvement in 
the study of the Law of the ancestors, which might have been based on Rabbinic and Pharisaic exegetical 
methodologies (Bertram, TDNT 5:612-625). 
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Ἰσραήλ).36 Third, he belonged to the distinguished and highly regarded Benjaminite tribe, 
which was faithful to the Davidic kingdom when the new monarchy (of king Jeroboam) arose 
and separated the nation (O’Brien 1991:370-371; Hawthorne 2004:184-185; see 1 Kgs 12:21; 
Rom 11:1; Phil 3:5). Fourthly, his ethnicity was purely Hebrew (Ἑβραῖος ἐξ Ἑβραίων).37 
Fifth, the pre-Damascus Paul lived as a Pharisee who not only observed the commandments, 
including the oral law, but was also eager to avoid even an accidental transgression of the 
law. Hawthorne (2004:185) summarises well the ideas expressed in this section thus far: 
Although Paul himself was born outside of Palestine (in Tarsus) and therefore 
could rightly be labeled a Hellenist, he in essence rejects this label, because not 
only was he the son of Pharisees (Acts 23:6), who saw to it that he was educated 
precisely in the ways of the Jewish law in Jerusalem under a Hebrew teacher 
(Acts 22:3), but he himself gladly adopted the Hebrew language as his own 
language (Acts 21:40; 22:2) and accepted the customs and manner of life of his 
forefathers (Acts 26:4–5). Paul claims, therefore, to be a Hebrew of Hebrews, one 
belonging to the elite of his race, tracing his ancestry beyond Tarsus to Palestine. 
 
Nevertheless, even this illustration regarding Paul’s ethnic and educational background 
cannot fully describe his unique status in the first-century Mediterranean cultural milieu, or 
the way in which such settings played a formative role in Paul’s thinking. For this reason, a 
more in-depth examination of Paul’s major conceptual world and socio-cultural setting as a 
Diaspora Jew is required (see 2.2). 
2.1.5.2 Jewish Apocalyptic Perspective and Paul 
Scholars notice that one of the prominent streams in ancient Jewish thought is 
“apocalypticism.” This Jewish worldview “characterized segments of early Judaism from c. 
200 B.C. to A.D. 200, and which centred on the expectation of God’s imminent intervention 
into human history in a decisive manner to save his people and punish their enemies” (Aune 
1993:25). In the light of Paul’s Jewishness and a widespread perception of an apocalyptic 
perspective in Judaism, there is general agreement among New Testament scholars that 
Jewish apocalyptic eschatology was probably central to Paul’s thought (Davies [1948] 1955; 
Dodd 1951:25-26; Beker 1980:143-144; De Boer 2000:366-367). As De Boer (2000:367) 
acknowledged, for example, Paul maintained the continuity between his pre-Christian under-
standing of “the apocalyptic-eschatological two-ages dualism” and the apostolic message. 
                                                 
36 The term, Ἰσραήλ as a genitive of apposition refers to γένος (Hawthorne 2004:184). 
37 “A Hebrew, the son of Hebrew” (Zerwick [1974] 1996:599) or “Hebrew born of Hebrew parents” (JB). 
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 Many Pauline scholars have observed that apocalyptic notions are central to the 
understanding of 1 Thessalonians. Jewett (1986:168) notices that “[n]owhere in the later 
Pauline letters does one encounter so thorough a concentration on the apocalyptic future as 
the centre of faith.” More specifically, since Paul concentrates on the Thessalonian believers 
eagerly awaiting the parousia of Jesus Christ (1:6-10; 3:11-13; 4:17-18; 5:23), the parousia 
of the Lord “is the central theme in Paul’s homilia” (Collins 1993:170). Meeks (1983a:693) 
argues that three confirmations of apocalyptic thinking can be identified in 1 Thessalonians 
4:13-5:11: (1) the apocalyptic description of “[t]he word of the Lord” in 4:16; (2) the sudden 
and unexpected coming of the Day of the Lord in 5:2; (3) the admonition in the dualistic 
perspective to alert “the children of light” who are contrasted with “the children of darkness” 
in 5:4-8. 
 If it is so, what was Paul’s intention in appropriating an apocalyptic perspective and 
thought? Going beyond merely identifying the discussion of the apocalyptic nature of Paul’s 
thought, recent studies take into consideration the correlation between Paul’s apocalyptic 
perspective and his ethical teachings. 
2.1.5.2.1 Jewish Apocalyptic Perspective and Ethics 
Schweitzer (1931:1-18) played an integral role in introducing a reading of Paul in the light of 
Jewish beliefs, especially Jewish apocalypticism and eschatology. He argued that Paul 
derived his thought world from a scheme of apocalyptic mysticism that presented the world 
as divided into “this age” and “the age to come.” Riches (1993:43) comments that Schweitzer 
thought that Paul’s mysticism was closely associated with his expectation of the imminent 
coming of eschaton. For instance, Riches mentions that Schweitzer thought that the Spirit of 
Christ is identified with “the heavenly power of life that is preparing the believers for their 
existence in the resurrection state”; for him, the Spirit is a significant and compelling reason 
for the moral life. Schweitzer ([1933] 1949:182) further stated that “(a)ny profound view of 
the world is mysticism, in that it brings men into a spiritual relation with the Infinite. The 
view of Reverence for Life is ethical mysticism. It allows union with the Infinite to be 
realized by ethical action.” 
 Davies ([1948] 1955:98) followed Schweitzer’s theological understanding that Paul’s 
mysticism “is derived from the eschatological concept of the community of God in which the 
elect are closely bound up with one another and with the Messiah” (Schweitzer 1931:101). 
One of their tasks was to refute the notion that Paul’s mysticism was based on Hellenistic 
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mystery religions. Davies ([1948] 1955:90-91) opposed the views of Bousset and Reitzen-
stein, who compared the death and resurrection of Christ and those of Greek and Egyptian 
gods (Attis, Osiris or Dionysus) for a number of reasons. First, the sources used by the 
scholars raise the problem of anachronism. Second, biblical authors never mentioned the 
Hellenistic mystery religions of the second century. Third, in contrast to the individualistic 
feature of the union with Greek gods, the union with Christ implies a communal aspect. 
Fourth, Christ cannot be a mere counterpart of the Greek gods, since the gods of Hellenistic 
mysticism “were not rooted and grounded in history as was the Jesus whom Paul knew as the 
Risen Lord” (Davies [1948] 1955:90). Fifth, while the union with the Greek gods indicates 
“absorption in the divine” through the union with Christ, personal identity is preserved. Sixth, 
Paul’s terminology, such as salvation, mystery, wisdom and knowledge, cannot be directly 
deduced from Hellenistic mysticism. 
 From another perspective, Davies identified potential Jewish sources in the Pauline 
letters. Particularly, with regard to identifying the sources of Pauline ethics, following 
Daube’s argument, Davies ([1948] 1955:131-136) posited that three Jewish writings – Pirke 
Aboth, Mishnah Demai and Derek Eretz Rabba – can be regarded as “the kind of code 
material that lies behind the hortatory section of the Pauline” letters. 
 Furthermore, Davies ([1948] 1955:111-112) understood that Christ’s return and the 
end of the world were dominant expectations of early Christian communities. For example, 
according to Davies, some Thessalonians neglected their own work and responsibility 
because of their fervent expectation and (mis)understanding of Christ’s imminent parousia. 
Especially, he remarked that in 1 Thessalonians the issue was that Christ’s second coming 
became an excuse for idleness and lack of concern about morality. According to Paul, this 
attitude of lethargy and disregard for morality in this church needed to be addressed through 
the eschatological gospel of Christ’s second coming. A distinct feature of Paul’s apocalyptic 
perspective is associated with the events of Christ’s death, resurrection and his parousia. 
Davies ([1948] 1955:136) argued that the word of Jesus mainly constituted Paul’s hortatory 
sections based on the close connection between Jesus’ ethical teachings and the Jewish 
didactic tradition. 
2.1.5.2.2 Recent Studies on Apocalyptic Discourse 
Recently, many scholars have paid attention to the discursive (rhetorical) function of Paul’s 
apocalyptic language in the life of the early Christians. Three significant scholars — Wayne 
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Meeks, Duane Watson and Charles Wanamaker — delve into the apocalyptic characteristics 
of Paul’s discourse. Though each scholar’s emphasis falls on different aspects, they com-
plement one another in the pursuit of tangible contours for grasping the nature of apocalyptic 
discourse. They together contributed to paving a constructive way towards the development 
of an ongoing discourse concerning the function of apocalyptic language, especially in 1 
Thessalonians. 
2.1.5.2.2.1 Sociological Function of Apocalyptic Discourse 
Meeks played an important role in introducing an interpretation of 1 Thessalonians as apo-
calyptic discourse. He argued that apocalyptic eschatological language in this letter purported 
“social control, not only the control of belief” (Meeks 1983a:689). For him (1983a:700), 
apocalyptic beliefs had the following sociological functions in the faith communities with 
whom Paul communicated: 
 
o “To emphasize and legitimate boundaries between the Christian groups and the 
larger society;” 
o “To enhance internal cohesion and solidarity;” 
o “To provide sanctions for normative behaviour;” 
o “To warrant innovations over against the Jewish norms and structures from 
which Christianity emerged;” 
o “To resist, on the other hand, deviant behavior that led to disruption of the 
Christian community;” 
o “To legitimate the leadership of Paul and his associates against challenges;” 
o “To justify radical interpretation of scripture and tradition.” 
 
Meeks’s reading of this letter as apocalyptic discourse complemented Malherbe’s argument. 
Both argued that Paul’s Jewish apocalyptic perspective and language of dualism (heaven/ 
earth, this age/the coming age, and worshipping God/idolatry) in 1 Thessalonians 4-5 serve a 
paraenetic function. The doom of the final judgment with Christ’s second coming seems to 
have been intended to provoke, uphold and consolidate appropriate and acceptable behaviour 
among the audience (Meeks 1983a:694; cf. 2000:474). Meeks (1983a:688; 1983b:171-180) 
provided a potential correlation between the apocalyptic nature of Paul’s discourse and 
millenarian movements. 
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 Scholars who acknowledge the potential contribution of social anthropology to New 
Testament studies endeavour to find a fresh understanding of early Christianity in the light of 
recent theories of millenarian movements (Gager 1975:20-21; Meeks 1983a:688; Wanamaker 
1987:2). Apart from Jarvie’s identification of four characteristics of a millenarian movement, 
Gager (1975:21) suggested five criteria that enabled the early Christian movement to be 
characterised as apocalyptic: the imminent promise of heaven on earth; overturning the 
present social order; a terrific release of emotional energy; the fleeting life span of the move-
ment; and the essential role of a messianic, prophetic or influential leader. A millenarian 
movement begins when persons and groups are frustrated in their attempts to gain social 
power and by “the existing scheme of social transaction” (Meeks 1983a:688; see also 1983b: 
172). On the other hand, central leaders in such a movement compensate for their frustration 
not only by articulating apocalyptic beliefs, but also by realising that the group’s values and 
beliefs can be reinforced in creating “a plausibility structure” or “mazeway” (Wanamaker 
1987:3). In so doing, Meeks (1983a:688) argues, a group can gain social power in the new 
social order: “The apocalyptic myths, radical as they may be in ‘nihilating’ the existing world 
— that is, the ‘symbolic universe’ of the dominant society — may therefore serve a 
‘conservative’ and constructive function for the believing group.” 
 Nevertheless, even if apocalyptic discourse is socially motivated, it is mostly hard to 
construct such a social setting from the text (Rowland 2010:347). Apocalyptic discourse may 
(often) be regarded as a projection of an author’s conceptual world, not necessarily as 
reflecting a historical reality (cf. Aune et al. 2000:53; Murphy 2012:13, 310-312). Hence, 
readers should devote themselves to carefully construct the social reality of the time, and then 
to establish the relevance to the author’s perspective. 
2.1.5.2.2.2 Rhetorical Aspect of Apocalyptic Discourse 
Duane Watson’s survey on Paul’s methodology in appropriating apocalyptic language/ 
discourse was somewhat different from that of Meeks. Watson concentrated intensively on 
Paul’s rhetorical strategy in 1 Thessalonians. In structuring the letter according to Hellenistic 
epistolary format, Watson (1999:65-79) demonstrates comprehensively how apocalyptic 
elements are integrated into the rhetorical purpose of each section. For example, in the 
exordium (1:2-10) the Thessalonians’ conversion occurred by God’s heavenly signs with 
power and the Holy Spirit. They were exempted from the wrath of God and would finally 
encounter hope in Christ (1:9-10). The commendation of the Gentiles’ transformation in 
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Christ indicates the author’s intention to shape a good affinity with the audience, and bring 
about pathos through rhetoric (Watson 1999:64). Watson (1999:71) further argues that the 
narratio section (2:1-3:10) contains apocalyptic notions such as calling into the Kingdom of 
God (2:12), Satan’s obstruction of Paul’s visit to the Thessalonians (2:17-18), and an 
apocalyptic-laden expression, ἐπὶ πάσῃ τῇ ἀνάγκῃ καὶ θλίψει (3:7). Analogous to Meeks’s 
argument, Watson understood the peroratio (5:23-28) as Paul’s illustration of an apocalyptic 
scenario and imminent eschatology in 4:13-18 in order to establish “the ethos or authority of 
that scenario” (Watson 1999:73). 
 However, as we have seen, rhetorical arrangement based on Hellenistic epistolary 
theory cannot be applied systematically to the first letter to the Thessalonians (see 1.2.1). 
Although the suggested genre is “apocalyptic discourse,” Watson’s understanding of apo-
calyptic discourse seems not to be differentiated adequately from rhetorical approaches to the 
letter. His attempt could be a mere amalgamation of the rhetorical reading based on Hellen-
istic epistolary theory and apocalyptic discourse. Watson also needs to clarify how Paul’s 
Jewish apocalyptic perspective was adapted and integrated into the widespread convention of 
letter writing. Furthermore, with regard to identifying the rhetorical style of 1 Thessalonians, 
Watson (1999:63) confines the rhetorical function of Paul’s apocalyptic vision and hope to 
epideictic rhetoric (see footnote 29). For Watson, Paul’s rhetoric does not intend to persuade 
the audience to take a specific action (or moral responsibility). Rather, giving a comfort to the 
persecuted community, he encourages and strengthens them to adhere to their beliefs and 
values. In my view, however, this argument may not be persuasive to those scholars who 
regard 1 Thessalonians as deliberative or paraenetic rhetoric. Finally, Watson’s approach 
overlooked various aspects of apocalyptic language such as “theological, political, and social 
constructs underlying the rhetoric of the letter” (Lukensmeyer 2009:39). To understand the 
implications of Paul’s apocalyptic language, it is necessary to explore how the author’s 
apocalyptic eschatology is involved in interpreting the social, political and religious circum-
stances of the audience. 
2.1.5.2.2.3 Apocalyptic Topoi in 1 Thessalonians 
In his article “Apocalyptic Discourse, Paraenesis and Identity Maintenance in 1 Thessa-
lonians” Wanamaker (2002) elaborated on previous studies of 1 Thessalonians as apocalyptic 
discourse. Wanamaker (2002:137) identified resemblances between the paraenetic section of 
the letter (1 Thess 4-5) and characteristics of apocalyptic discourse, since this part of the 
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letter provides direction on how the believers are to be “kept blameless at the coming of our 
Lord Jesus Christ” (1 Thess 5:23). A prominent feature of Wanamaker’s argument is that the 
concept of apocalyptic topoi is central to the development of apocalyptic discourse, having 
explored its discursive (rhetorical) function rather than only its form and content. For him, 
“the topoi of apocalyptic dualism, apocalyptic determinism, and apocalyptic suffering and 
vindication” (2002:136) permeate the letter. Wanamaker (2002:137) regarded apocalyptic 
topoi as a foundational resource, particularly in the paraenetic section embedded in Paul’s 
ethical discourse in 4:1-12 and 4:13-5:11. 
 Apocalyptic topoi can be categorised as rhetorical topoi that offer the thrust of the 
narrator’s argumentation and “schemes of thought” (cf. Thom 2003:566-567). According to 
Carey (1999:11), “the resources of apocalyptic discourse function as what the ancient 
rhetoricians called topoi, or flexible resources for persuasion.” However, Carey seems to 
differentiate loosely between topoi and theme or idea. Expanding Carey’s definition of 
apocalyptic discourse, Robbins (2002:11) adopts a fixed phrase, “apocalyptic topoi,” to 
account for the operation of topoi behind argumentative discourse for persuasion. Particularly, 
Robbins (2002:13, quoting Peacock [1986] 2004:37) remarks that “Aristotle’s insight that 
enthymemes are the ‘substance’ of persuasion itself has been expanded in modern times to an 
awareness that a ‘cultural system can be envisioned as a set of major premises … from which 
its more specific minor premises can be derived.’” Robbins (2002:14) elaborates that topoi 
are embedded in enthymematic argumentation inasmuch as topoi play a persuasive role in 
delivering discourse based on one’s recognition of pattern. He explains: 
The experience of “recognizing the pattern” gives credibility to the topos, 
evoking a conviction that the pattern is “sure” (based on a “sign”) or “probable” 
(based on a “likelihood”). This credibility undergirds enthymematic argumenta-
tion, which moves in an inductive-deductive-abductive manner. Thus, a topos is 
not simply a probable or sure “idea” or “theme”; it is “a nexus for enthymemes.” 
 
In other words, (re)employing topoi per se is an act of communication to promote change in 
the audience’s beliefs and behaviour. 
 Concretely, Paul’s utilisation of apocalyptic topoi functions to sustain the Thessa-
lonians’ newly gained identity in Christ and simultaneously encourage their moral 
responsibility and adherence to the Christian faith and virtues (Wanamaker 2002:132). Here, 
a major strategy adopted by Paul is to establish the Christians’ distinctive identity with regard 
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to their sociological position (Wanamaker 2002:140-143).38  Wanamaker (2002:13; citing 
Jenkins 1996:20) notes that one’s social identity is determined through “an ongoing and, in 
practice simultaneous, synthesis of (internal) self-definition and the (external) definitions of 
oneself offered by others.” In adopting and reinterpreting apocalyptic language, Paul 
formulated social dialects, “which both reflect and shape their [the communities’] peculiar 
interpretations of the world” (Barclay 2016:207). 
 However, even if he and his audience lived in social settings in which the concept of 
topoi was naturally perceived and used, the specific kind of apocalyptic topoi Paul appeals to 
remains vague. In addition, one has to distinguish between Paul’s use of apocalyptic topoi 
and their conventional use at the time. 
2.1.5.2.3 Paul and the Halakhic Tradition/Noachide Commandments 
Recently, scholars have devoted attention to the issue of whether Paul’s moral exhortations 
were indebted also to the halakhic tradition of interpretation of Jewish law (Weima 2014:247-
248). According to Tomson (1990:19), halakah can be defined as “the tradition of formulated 
rules of conduct regulating life in Judaism.” He elaborated as follows on its three aspects: the 
“classic literary genres of Rabbinic literature,” “a legal system which develops in comparable 
ways to other systems yet distinct from them,” and “the whole of traditional behavioural rules 
of the Jewish people.” It was regarded as a central nerve to the whole system of Jewish life, 
belief and custom. Particularly, it is significant that halakah or the halakhic tradition also 
resonates in Paul’s paraenesis directed towards Gentile believers (Tomson 1990:62; see also 
55-95). 
 Scholars from the so-called radical New Perspective on Paul have focused specifically 
on his appeal to the Noachide (or Noachian) Commandments as universal requirements for 
all of humanity, including non-Jewish converts (Davies [1948] 1955:113-115; Tomson 1990: 
273; Segal 1992:198-201; Bockmuehl 2000:167-172, 2005:96-100, 2008:343-345; Nanos 
                                                 
38 Nevertheless, one must be careful “when specific theory is treated as a transcultural control that may not 
itself be questioned” (Carson & Moo 2005:71). It has been expected that social scientific perspectives would 
enrich the understanding of biblical passages, “putting living flesh upon the sometimes dry bones of textual 
analysis, adding color and perspective and allowing us to see the world, characters and message of the NT with 
greater vigor” (Berding 2003:22). I do not regard texts merely as “socially and culturally conditioned doc-
uments” as May (1991:1) remarks. In response, I claim that the reading of 1 Thess should involve more than 
merely applying sociological theory to the paraenetic part in chapters 4-5, and more than recognising “the 
dialectic between social reality and ideas” (cf. Wanamaker 1987:1). Paul defines the identity of Thessalonian 
Christians within an apocalyptic scenario not based merely on sociological terms, but also and mainly on the 
theological redefinition of his inherited resources. 
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2009:14). Segal (1992:195) has argued that the Noahide Commandments in the Rabbinic 
tradition are attributed to two significant Old Testament passages, which have to do with all 
humanity. 
In rabbinic midrash, the Noahide Commandments include mono-theism, avoid-
ance of murder, organizing courts and promulgating justice, avoiding incest, theft, 
blasphemy, as well as avoiding eating the flesh of living creatures and, sometimes, 
recognition that the Lord, the God of Israel, is the one true God. All of these ideas 
can be derived from the Noah story in Genesis, if they are read together with the 
rules for sojourners, principally in Leviticus 17-26. These two passages are 
associated because they point to the origin of the laws for the legal treatment of 
resident aliens. 
 
Davies ([1948] 1955:115) proposed Paul’s familiarity with the Noachide Commandments 
based on his argument regarding the universality of God’s moral requirements among all of 
humanity in Romans 1:18-32. Here, Paul articulated the view that natural knowledge of God 
leads to the universal moral law of the Creator. However, the issue of anachronism can be 
raised since the Noachide Commandments were not given shape until the second century CE 
(Bockmuehl 2000:167; Wilson 2007:6; Du Toit 2015:6). Because of this problem, scholars 
explored their proximate form (e.g. Jub. 7:20-21) rather than making a direct connection be-
tween Paul and the Noachide Commandments (Tomson 1990:62-68, 208-216; Bockmuehl 
2000:168; Segal 1992:195). According to Bockmuehl (2000:150), the Noachide Command-
ments might have been a topos which “in rabbinic thought governs relations between Jews 
and non-Jews.” In this way it may (also) be regarded as “the rationale of New Testament 
ethics.” 
 For these scholars, general (or universal) moral precepts, such as “the prohibition of 
idolatry, sexual abuse and bloodshed,” were significant principles resonating in the Pauline 
letters (Tomson 1990:50). Even though evidence is scarce, they assume that Paul’s ethical 
teachings in 1 Thessalonians allude to the halakhic tradition (Tomson 1990:91-92; Bock-
muehl 2000:135). Examples are the prohibition of sexual immorality (1 Thess 4:3) and the 
tradition of economic self-sufficiency from Rabbinic Judaism (1 Thess 4:11-12). In addition, 
Weima (2014:248-249; see 5.2) observed Paul’s probable appeal to Jewish moral tradition in 
the paraenetic section of chapters 4-5: (1) the occurrence of technical terms, “to receive” and 
“to walk,” which were often used in rabbinic tradition; (2) the concept of “pleasing God” as 
the purpose of human life; (3) Paul’s echoing of Old Testament texts in 4:8-9; (4) “holiness” 
as an essential character of God’s new covenant people; (5) the influence of Jewish practice 
in using the vocative, “brother” (4:1,6, 10); and (6) the virtue of making a favourable im-
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pression on outsiders; these appear throughout the Hebrew Scriptures (e.g. Exod 32:12, 25; 
Num 14:14-16; Deut 9:25-29; 1 Kings 20:28) and in non-Christian Jewish literature of the 
Second Temple period. 
 Nevertheless, for a number of reasons it is uncertain whether echoes of the halakhic 
tradition are indeed to be found in Paul’s ethics. First, the association between Paul and later 
rabbinic tradition remains merely conjecture because of sparse evidence and its anachronistic 
relation. Second, one may raise questions about the differences of shared moral values 
between the halakhic tradition for the Gentiles and a universal moral standard. For instance, 
does the prohibition of sexual immorality exist only in halakhic tradition? Third, Paul did not 
make the boundary between the Jews and the Gentiles (Rom 3:22; 10:12; 1 Cor 1:24; 12:13; 
Gal 3:28; cf. Horrell 2005:18). Fourth, representatives of the radical New Perspective on Paul 
do not seem to overcome the apparent distance between Paul’s understanding of himself as 
“no longer under the law” (1 Cor 9:20) and his former thinking on Torah as a follower of 
Judaism (Horrell 2005:18). Fifth, even though 1 Thessalonians was written to Gentile 
Christians, Paul’s potential use of the halakhic tradition can be applied consistently to other 
letters (inter alia) addressed to Jewish Christians (e.g. Rom 2:17; 3:9; 16:3, 7, 11). As Horrell 
(2005:18-19) mentioned, “nowhere does Paul state that his ethical teaching applies only to 
Gentile converts, while Jewish Christians must obey the whole law.” Instead, without making 
a distinction between Gentiles and Jews, Paul states that whoever is “in Christ” is presented 
as the genuine descendant of Abraham, one of the people of God and member of a renewed 
Israel. 
2.1.6 Preliminary Conclusion 
Thus far my discussion has focused on three perspectives that seem to point significantly to 
Paul’s Jewishness. His Jewish background can be substantiated based on Luke’s report in 
Acts 22:3 and the autobiographical statement in Philippians 3:5, his Jewish apocalyptic 
perspective, and the halakhic tradition with respect to the Gentiles. From these arguments, it 
can provisionally be deduced that Paul’s Jewish apocalyptic worldview and appropriation of 
Scripture formed important building blocks for his teaching on identity and moral formation 
among Gentile Christian communities. 
 Nevertheless, one has to be careful about describing Paul’s Jewishness only from the 
perspective of first-century Judaism. Such an approach runs the risk of considering Paul’s 
ideological background (only) in light of the dualistic framework of Hellenism and Judaism. 
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In an attempt to avoid being reductionist, any discussion on Paul’s Jewishness also needs to 
include his status as a Diaspora Jew, particularly in the light of socio-cultural perspectives 
beyond the above-mentioned two delineations of Paul’s background. It will also be crucial to 
consider the extent to which Paul appropriated his Jewish traditions as the apostle of Christ 
after his encounter with Jesus of Nazareth on his way to Damascus. 
2.2 Paul as an Anomalous Diaspora Jew and the Concept of Identity 
Recent scholarship has indicated that various forms of Judaism existed in the first-century 
Palestinian region (Longenecker 1964:28; Safrai & Stern 1976:161-166; Stegner 1993a:212). 
In order to understand the nature of Paul’s Jewishness, one has to be mindful of the geo-
graphical and socio-cultural milieu in which he grew up. Barclay (1995:90) contributed as 
follows to our understanding of Paul’s socio-cultural context: 
Paul as a Jew has to work within the same social parameters and had to define 
and practice his Christian mutation of the Jewish tradition alongside other 
Diaspora Jews. Thus, whatever his birthplace or early environment, Paul’s social 
context invites us to compare him with the range of viewpoints and practices 
current among Diaspora Jews. 
 
This observation enables us to postulate Paul’s stance and position as part of the Jewish 
Diaspora. Barclay (1995:93; see 1.3.2; 2.2; 2.3) argues that this may happen through a syn-
thetic consideration of the degree of assimilation, acculturation and accommodation with 
regard to processes of Hellenisation. At least, these criteria potentially enable us to appreciate 
various aspects that Paul could have experienced within the spectrum of Hellenisation of the 
Jews. In so doing, one may acquire a more comprehensive picture of Paul’s Jewishness in his 
time and social setting. Particularly, constructing Paul’s conceptual map (as a Hellenistic Jew) 
in the light of a particular social, cultural and religious milieu enables us to understand his 
unique characteristics and viewpoints (better). 
2.2.1 Jewish Identity in the Jewish Diaspora 
Diaspora Jews can be classified in a variety of ways according to the degree of assimilation, 
acculturation and accommodation they went through with regard to Hellenisation (Collins 
1986:7-10; Kraabel 1992:25-28; Barclay 1995:92-103; 1996:82-102; Thompson 2011:19-20). 
Taking into account the broad spectrum of those considered Diaspora Jews will prevent us 
from making an excessively sharp distinction between Paul’s Jewishness and the Hellenistic 
social setting. Specifically, through this, one may determine the degree of Paul’s integration 
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into and cultural exposure to the Hellenistic world by comparing him with other Diaspora 
Jews. In the following section Barclay’s analysis of three broad categories of Hellenisation of 
the Jews (assimilation, acculturation and accommodation) will be employed to identify 
Paul’s social, cultural and religious position. 
2.2.1.1 Assimilation into Hellenisation 
Maintaining one’s Jewish identity as a foreigner in a pluralistic Gentile world might have 
caused social tensions and dissonance with indigenous people, because of the Jews’ repudia-
tion of pagan worship (Collins 1986:7; Barclay 1995:94; 1996:82; Gruen 2004:59). Yet it 
seems that adaptation to the new cultural environment had started to occur. It was found that 
various elements of the migrants’ life, such as interracial marriage and interaction with the 
multicultural society emerged, and that a new generation gradually arose. Assimilation took 
place in a similar manner where the Jews participated socially in the Hellenistic world. This 
process depended on the degree of adherence to Judaism in the Hellenistic world, and 
openness to pagan society. According to Barclay (1995:95), “the degree to which Jews in the 
Diaspora were socially aloof from, or socially integrated” could have varied according to 
their attachment to the social structure of the environment: 
 
Abandonment of Key Jewish social distinctives 
 
Gymnasium / Education 
 
Attendance at Greek athletics/theatre 
 
Commercial employment with non-Jews 
 
Social life confined to the Jewish community 
 
Assimilation (Social Integration) 
 
The range of adaptation of Diaspora Jews to a syncretistic gentile society may have ranged 
from the cultural customisation of their ancestral religion to the renouncement of their belief 
and conviction (Kraabel 1992:27). 
 Even though Greek-speaking Diaspora Jews might have gone through the process of 
external “Hellenisation,” many of them were not absorbed into Hellenistic syncretistic 
religions, but remained faithful to the Torah and maintained their Jewish identity (Hengel 
1980:101; Thompson 2011:19-40). Some Jews’ adherence to their own tradition was ex-
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pressed even in association with Hellenistic philosophical language and concepts (Hengel 
1980:102; Collins 1986:9; Thompson 2011:27; see Let. Aris 16; Aristob. 4:3-4, 7-8). On the 
other hand, there were also Diaspora Jews who forsook Judaism. Philo’s nephew, Tiberius 
Julius Alexander, renounced his own Jewish intellectualism, since the issue of divine 
providence was problematic for him (Wolfson 1948:82; Collins 1986:9; Kamesar 2009:23; cf. 
Josephus, Ant. 2. 100).39 
2.2.1.2 Acculturation into Hellenisation 
Barclay also employed the concept of “acculturation” to indicate the Diaspora Jews’ educa-
tional and cultural exposure to Hellenistic society. As the Hellenistic period began after 
Alexander’s conquest of the Mediterranean world, with propagation of the idea of ‘Greek by 
παιδεία (education)’ as a significant slogan, the Greek educational system and gymnasium 
played a significant role in maintaining and undergirding Hellenistic culture (Hengel 1974:66; 
Safrai & Stern 1976:162). Despite limited access to the Greek education system, as the 
gymnasium accepted only Greek students, opportunities for instruction gradually opened up 
to some prominent male Jews during the Ptolemaic period (Hengel 1974:67). 
 However, the problem for the Jews was that the gymnasium was associated with 
Greek deities. Festivals of the religious cult required the involvement of young students in 
expressing gratitude to their indigenous god as benefactor. This was, however, incompatible 
with Jewish monotheism and adherence to the Torah (Hengel 1974:67; Safrai & Stern 1976: 
162). Occasionally, the Jewish upper class amongst the Diaspora communities compromised 
by adopting polytheistic beliefs in Greek gods. Some Jewish names kept appearing “in the list 
of ephebes of Greek cities, which usually end with a formula of dedication to Hermes and 
Heracles” (Hengel 1974:68; cf. Wolfson 1948:79). On the other hand, there were some 
                                                 
39 According to Wolfson (1948:73-80), Philo sets out three patterns to describe Diaspora Jews as apostates. 
First, “the weakness of flesh” led some Diaspora Jews astray as Philo illustrates: those who abandon the holy 
laws are “willing to sell their liberty for luxurious eating, for strong wine, for sweetmeats, and for beauty, for 
pleasures of the belly and of the parts below the belly.” Second, their apostasy was attributed to “the vulgar 
delusion of social ambition.” To accumulate financial assets, having business relationships with the Gentile 
partners, naturally led some Diaspora Jews to join Gentile communities. Mingling with those business partners 
was often accompanied with “cordial reception” of the Gentile customs. Third, “an unconscious shifting of in-
tellectual interest” brought about separation from Judaism. Philo illustrates that philosophy was the Alexandrian 
Jews’ intellectual concern, saying, “in accordance with which custom, even to this day, the Jews hold 
philosophical discussions on the seventh day, disputing about their national philosophy, and devoting that day to 
the knowledge and consideration of the subjects of natural philosophy.” According to Wolfson (1948:81-82), as 
Diaspora Jews increasingly had social interaction with non-Jews, Jews turned their attention to the fields of arts, 
sciences, and philosophy in forsaking their traditional religious training. 
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Hellenistic Jews in Alexandria who did not attend the gymnasia and maintained their an-
cestral belief (Safrai & Stern 1976:162). 
 Depending on the extent to which the Jews were open to attending Greek education, 
the degree of familiarity with Greek literature, rhetoric or philosophy varied among them. 
The possibility of Diaspora Jews equipped with Greek education and fluency in the Greek 
language suggests a wide spectrum of acculturation. This idea is substantiated by Barclay 
(1995:96) in terms of the following categories: 
 
Scholarly Expertise 
 
Familiarity with Greek literature, rhetoric, philosophy and theology 
 
Acquaintance with common moral values 
 
No facility in Greek 
 
Acculturation (Language/Education) 
2.2.1.3 Accommodation into Hellenisation 
Deciding on the degree of a Diaspora Jew’s Hellenisation based on the level of assimilation 
and acculturation per se might lead to a superficial conclusion. For this reason, Barclay (1995: 
97) prefers the concept of “accommodation” to shed light on “the type and degrees of fusion 
between the Greek and Jewish heritages” in the process of Hellenisation. 
 Acculturation does not necessarily occur concurrently with accommodation, as one 
sees in the case of Philo of Alexandria. Philo’s stance with regard to accommodation can be 
located at the top of the scale of Hellenisation. He was educated in a Greek gymnasium and 
was familiar with Greek rhetoric, literature and philosophy. Most notably, his application of 
Hellenistic allegories to the interpretation of Scripture tends to relativise the historical di-
mension of those Hebrew texts and to generalise the stories of ancient Israel (Termini 2009: 
123; Barclay 1995:100). However, the degree of accommodation in the case of Philo is not as 
high as the degree of his acculturation. Philo articulated the superiority and eternal value of 
the Torah, which is regarded as the backbone of Jewish tradition and which had to be made 
known to all people (Mos. 2.12, 14-15, 17, 25-27, 43-44). The significance of Torah was 
even expressed through Hellenistic allegory. Philo illustrated the significance of the Deca-
logue by using Stoic philosophy’s four passions (Harrington 2010:607). Moreover, in 4 
Maccabees the author’s first statement governs the rest of his argument: “[h]ighly philos-
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ophical is the subject I propose to discuss, namely, whether devout reason is absolute master 
of the passions, and I would strictly counsel you to give earnest attention to my philosophical 
exposition” (1:1).40 Through tripartite association — philosophy (e.g. 7:21), reason (e.g. 5: 
31), and law (e.g. 5:18; 6:21; 7:15, 21), the author indicated that philosophical rule is not 
incompatible with Jewish belief in God and a pious life (7:21-23). Moreover, Jason, a 
member of the Jewish Diaspora community from Cyrenaica, wrote five books to summarise 2 
Maccabees. In the process he used the techniques of Hellenistic historiography and rhetoric 
to authenticate his account of the Maccabean revolt (Hengel 1974:95-96). 
 Because of the complex relationship between acculturation and accommodation, it is 
necessary to figure out to what extent Diaspora Jews accepted Judaism in relation to Hellen-
istic culture. Barclay (1995:97) categorises this process in terms of three scales of accom-
modation: 
 
   Submersion of Jewish cultural uniqueness 
                     Integrative 
  Reinterpretation of Judaism preserving some uniqueness  
                        Oppositional 
      Antagonism to Graeco-Roman culture 
 
      Accommodation (Use of Acculturation) 
2.3 Paul as Diaspora Jew 
An important advantage of Barclay’s coordinates of assimilation, acculturation and accom-
modation is that it prevents one from confining Paul to a single socio-cultural milieu 
(whether the Hellenistic or Palestinian world). A comparison between Paul and his con-
temporaries not only sheds light on his pre-Christian status, but also leads to an awareness of 
their contribution to shaping his conceptual world. 
 However, given the complexity of “hybrid” or “liminal” personalities, even Barclay’s 
encompassing framework can probably not (fully) cover the multifaceted social strata of 
Diaspora Jews in the first century CE. Barclay’s three scales are merely meant to be a con-
venient tool for providing preliminary conjectures. How then can one locate Paul amidst the 
variegated stances of Jewish Diaspora with reference to these scales? How does one 
determine the “degree” of Paul’s Hellenisation?  
                                                 
40 Charlesworth’s translation ([1983] 2011:544). 
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 With regard to Paul’s assimilation into Hellenisation, his social integration into the 
Hellenistic world may first be viewed as occurring along the borderlines of perspectives of 
both Jews and Greeks. On the one hand, Paul seems to have been less assimilated into 
Hellenistic society, as is clear from his prohibition of its common practices, such as sexual 
immorality and idolatry (1 Cor 5:9-11; 6:12-2; 10:14).41 Particularly, Paul’s opposition of 
idolatry implies that he never appeared as “an ephebe in a Greek gymnasium,” nor as “a civic 
official” associated with cultic ceremonies in honour of Greek gods (Barclay 1995:104). 
Even though it is impossible to have a clear or definitive picture of Paul’s assimilation into 
Hellenistic thinking and practices, we may hypothesise that he probably confined himself to 
the “strong and self-confident” Jewish Diaspora community (Frey 2007:294). According to 
Stegner (1993b:505), the Jewish school in Paul’s day taught wisdom and the Torah for the 
young people of the Jewish upper classes, in an attempt to “preserve Judaism from assimila-
tion to Greek learning and language.” He (1993b:505) states that in Paul’s day 6- or 7-year-
old (Jewish) boys learned the Pentateuch in elementary schools, and young men were 
educated in the interpretation of the Hebrew Scriptures. Considering Paul’s educational 
background in this light raises another question with regard to whether Diaspora Pharisaism 
existed in his day. Several scholars deny the possibility that Paul had a Pharisaic education 
outside Palestine. There was no Pharisee who lived permanently as a Diaspora Jew, since – 
from a Jewish perspective – it is difficult to observe Torah in a pagan world (Hengel 1991: 
29-31). If my discussion of Luke’s account of Paul’s educational background is tenable (see 
2.1.5.1), it is plausible to assume that Paul was born outside Palestine in the Jewish Diaspora, 
but obtained his Pharisaic education in Jerusalem from his early childhood. 
 On the other hand, after his encounter with the resurrected Christ, Paul radically re-
interpreted his Jewish tradition and seems to have become open-minded towards the Gentile 
Christians among Jewish Christian leaders. His rhetorical question in Galatians 2:14 (“If you, 
though a Jew, live like a Gentile and not like a Jew, how can you force the Gentiles to live 
like Jews?”) pointed out the inconsistent attitudes of Peter regarding requirements for Gentile 
conversion, as well as those of the Jewish Christian leadership in Antioch (Moo 2013:152). It 
was, for example, not problematic for Paul to eat with Gentile Christians, since he understood 
Jewish dietary laws no longer to be effective for those who are in Christ (e.g. Rom 14:14, 20; 
                                                 
41 The Hellenistic world tolerated promiscuity, since marriage was regarded merely as a family match. Outside 
of marriage it was tolerated/expected that men would engage in relations with prostitutes, female slaves or con-
cubines (Weima 2002b:419). 
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cf. Gal 2:18).42 Moreover, Paul rejected the practice of ‘Jewish only’ table fellowship, since it 
functioned to create a distinction between the Jewish community and the Gentiles, which 
could endanger the unity in Christ amongst the early Christian communities (Smith [1992] 
2008:303: cf. Douglas 1972:78-80). In this sense, the degree of Paul’s assimilation into 
Hellenisation may be estimated as a mid-point in the scale of assimilation. As Barclay (1995: 
104) conjectured, “[t]he intimate associations which Paul enjoyed with Gentiles who were 
not, in Jewish terms, law-observant set him high on the scale, not indeed fully assimilated, 
but certainly higher than Philo.” 
 Second, the level of Paul’s acculturation into Hellenisation may be appreciated by 
conjecturing to what extent Greek rhetoric and moral philosophy permeate Paul’s knowledge 
and the stylistic features of his paraenesis. With some evidence that Greek rhetorical skills 
(e.g. chiasmus, litotes, alliteration, oxymoron, etc.) and philosophical elements are indeed 
found in Paul’s writings, recent scholars conclude that “Paul received at most a secondary 
Hellenistic education” (Yamauchi 1993:386). Certainly, as has already been discussed, it can-
not be disputed that Hellenistic rhetoric and epistolary skills were commonly practised in 
Paul’s day, and that Hellenisation might have been the common cultural phenomenon of the 
first-century Mediterranean world. In addition, some highly acculturated Diaspora Jews, such 
as Aristeas, Aristobulus, Philo and the author of 4 Maccabees, are “more conversant with the 
philosophical currents of thought than Paul” (Barclay 1995:106; see 1996:138-149, 150-153, 
369-380). 
 However, the mere occurrence of Hellenistic rhetoric and philosophy in Paul’s 
writings does not necessarily mean that he embraced those traditions “for his own use,” or 
received any formal education of letter writing, elementary rhetorical practice and philosophy 
(Litfin 1994:139; Barclay 1995:107).43 Moreover, the degree of acculturation into Hellenisa-
                                                 
42 Neusner ([1973] 1979:86; 1982:534) found that, “[o]f the 341 individual Houses’ legal pericopae [of Hillel 
and Shammai], no fewer than 229, approximately 67 per cent of the whole, directly or indirectly concern table-
fellowship.” Pharisaic table fellowship in and around Paul’s day required “ritual purity” and “food restriction” 
in order to protect one from violating observance of the law (Neusner [1973] 1979:89). Observing food laws and 
ritual purity among the Pharisees were boundary markers that differentiated them from others (Neusner [1973] 
1979:89; 1982:536). 
43 Even if Paul could read Hellenistic philosophy, his intentional allusion to Hellenistic literature is unlikely. 
Norden (1898:496-497) observes that: “daß Paulus z. B. etwas von Platon gelesen haben könne, wage ich nicht 
zu bestreiten (so sehr sich mein subjektives Gefühl dagegen auflehnt), aber was nützen uns solche problem-
atischen Urteile? ... nicht einmal Anklänge sind weder an Platon noch an irgend einen anderen hellenischen 
Schriftsteller nachgewiesen worden, den was man als Beweise oder Anklänge auszugeben pflegt, erweist sich 
bei auch nur flüchtigem Zusehen als ganz und gar nichtig.” 
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tion seems not to be high enough to have deeply infiltrated Paul’s conceptual framework, 
Barclay (1995:105-106) remarks: 
It does not seem that Paul had more than a rudimentary knowledge of Greek 
literature or philosophy either. The allusions to Greek literature in his letters are 
extremely sparse and in any case only what were common proverbial sayings … 
The use of philosophical tags could signal merely superficial acculturation 
(italics added). 
 
Hengel (1991:58) argues that, although Paul (as a Greek-speaking Diaspora Jew) seems to 
have obtained “a certain basic training in rhetoric” and basic “rhetorical art” in his earlier  
childhood at a Jewish Hellenistic school, such education can probably not be considered 
equivalent to “the Attic-style school rhetoric of the time” (italics added). For Paul, the LXX 
most plausibly not only was his primary textbook from his early childhood, but also played a 
major role in constituting his knowledge and conceptual map than any classical Greek 
literature or philosophy (Hengel 1991:37). 
 Third, the question of how cultural fusion could have occurred in Paul’s mind may be 
answered by exploring two phases in his life – pre- and post-Damascus. At least Paul’s 
fluency in Greek and familiarity with Hellenistic culture seems not to have affected the 
awareness of his Jewish identity in profound ways. As Frey (2007:294) points out, Paul be-
longed to a community that had a self-confident recognition of Jewish identity among various 
Diaspora Jews: 
[I]t must be assumed that not wide-ranging assimilation but the awareness of the 
religious otherness and the cultivation of a strong diaspora-Jewish identity were 
decisive for the climate in which the young Paul grew up and got his primary 
education. Here are the roots of the strong rejection of any kind of iconic and 
polytheistic cults and the emphatic monotheism, which was no less characteristic 
for the later Apostle.  
 
If Frey’s notion is right, the level of Paul’s accommodation into Hellenism may be located 
near the bottom of Barclay’s accommodation scale. 
 However, the level of Paul’s accommodation after the Damascus road incident could 
even have been higher than before he became a follower of Christ. Paul did not only re-
interpret Judaism “from a new vantage point, created by his Christology,” but also attempted 
to integrate Jews and Gentiles into solidarity in Christ (Barclay 1995:109; e.g. Rom 1:16; 1 
Cor 1:22-24). Paul’s eradication of ethnic dualism (“Jews” and “Gentiles”) indicates that his 
perspective towards Gentiles was transformed from the perspective of a fervent Judaiser to 
that of a Christian missionary. 
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 In my estimation, particularly, the frame of “Paul’s universalizing hermeneutic” 
seems to have been beneficial in bringing about a crucial and unprecedented transformation 
of the socio-cultural division of these two ethnic groups. In dealing with Paul’s universalistic 
hermeneutic and theology as a whole, I believe that the salvation-historical perspective of 
Abraham’s promises (Rom 4; Gal 3) could provide a significant key. As Moo (2007:74) 
illustrates, in those texts, “Paul’s task, then, was to explain how the gospel he proclaimed, 
which brought Gentiles into the people of God on equal footing with believing Jews, could be 
squared with these Abrahamic promises.” Moreover, Moo (2007:77) shows the continuity 
between Israel and Church in dealing with the theological implication of Paul’s analogy of 
olive tree (Rom 11): 
Paul views Gentiles who are experiencing the messianic salvation as belonging 
not to a new body discontinuous with Israel but to Israel itself. True, this is not 
simply national Israel … But … the church is not so much a replacement for 
Israel or even a “new” Israel; it is the continuation of “Israel” in the era of fulfil-
ment. 
 
Likewise, in 1 Thessalonians Paul’s reconfiguration of the election of God’s people in the 
Jewish Scriptures functions as the ground for the inclusion of Thessalonian believers into the 
people of God. This seems to serve as a hermeneutical presupposition for his entire dis-
course.44 
 Hence, attention must be devoted to the notion of identity as a major thrust in Paul’s 
formation of Christian communities. This is reiterated by Thompson (2011:16): 
Ethical instruction in the Diaspora was inseparable from the establishment of 
Jewish identity. This identity protected Jewish communities from assimilation by 
demarcating them from the surrounding society … Communities express their 
distinctive identity with a code of conduct that distinguishes them from others. 
Through all of Paul’s letters he weaves a thread of terminology that establishes a 
shared identity among converts who come from a variety of backgrounds. He 
appeals to this identity as the basis for his instructions … ethics is the expression 
of our identity. 
2.4 Conclusion 
Previous studies that attempted to fit Paul into a certain ideological world have (often) 
produced an one-sided picture of the apostle’s thinking, thereby limiting the hermeneutical 
potential of his writings. Approaching Paul in the light of the notion of an anomalous 
Diaspora Jew holds the potential to clarify that he could adapt to either of the two great 
                                                 
44 At the same time, we need to assume that Paul’s negative statement about the Jews in 1 Thess 2:14-16 does 
not nullify his universalistic hermeneutic. 
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cultural settings of his day, namely Hellenistic thinking and Judaism. As Bird (2016:28) 
observed, Barclay’s categorisation contributes to our understanding of the formation of “a 
social space for a unified body of Jewish and Gentile Christ-believers.” On the other hand, a 
significant argument for being anomalous can be attributed to Paul’s new understanding of 
Scripture, yielded after his encounter with Jesus of Nazareth. His salvation-historical under-
standing and apocalyptic interpretation of Christ’s death and resurrection opened his eyes 
anew, so that “[t]he story and symbols of Judaism were now redrawn around Jesus the 
Messiah and his followers, who constituted the renewed Israel of an inaugurated eschaton” 
(Bird 2016:28). Based on Paul’s belief in God’s new creation in Christ, both continuity and 
discontinuity are applicable in his self-construal of Jewish identity. In Paul’s view, the ethnic 
and religious qualifications according to Judaism are no longer valid in defining the people of 
God. Rather, identity has now to do with having faith in Christ, beyond socio-cultural con-
straints. In this way, Paul relativises the ethos of being the people of God “in relation to a 
new Christ-given and Spirit-endowed identity” (Bird 2016:52). In 1 Thessalonians Paul re-
configured foundational principles regarding the identity and ethos of ancient Israel in his 
teaching to the Thessalonian faith communities. In so doing, Paul integrated the Gentile 
converts into God’s meta-narrative of salvation, in which Christ has now become the crux. 
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CHAPTER 3 
THE THESSALONIANS IN A PLURALISTIC RELIGIOUS ENVIRONMENT 
 
The previous chapter of this study focused on Paul’s Jewishness, especially his conceptual 
map as an anomalous Diaspora Jew (see 1.3.2; 2.2). An attempt was made to establish and 
undergird this dissertation’s hypothesis that Paul’s Jewishness played a formative role in his 
paraenetic discourse. Yet in Paul’s case communication would not occur unilaterally, that is, 
only from his perspective as a Jewish speaker. Discourse can be regarded as entailing a com-
municative act that is created through interactions between author and audience, reflecting 
their common memory of, and perspective on, a specific event (cf. 1.4.1). According to 
Hester (2002:138), discourse takes place in “a variety of social settings, institutions, and 
disciplines, each of which have coding systems understood by members of those entities, and 
for which the use of a coding system can both generate and elaborate knowledge.” Even 
though it is not possible to construct the entire reality an audience was/is confronted with, the 
language selected by the author of a text may – albeit only partially – reflect relevant political 
and religious contexts of their society as well as shared experiences of the speaker and 
audience. 
 Information about the historical context of the city of Thessalonica per se is absent in 
the text itself. However, without constructing the historical context of a text (albeit provision-
ally), it may be difficult to establish its discursive exigency or specific occasion. Since it is 
not always possible to figure out what sorts of situations led the author to adopt a specific 
language and connotations, some data from extra-biblical sources are inevitably useful. 
Recent scholarship has noted the distinctiveness between historical and discursive (rhetorical) 
situations (Wuellner 1987:456; 1990:124-126; Fiorenza 1987:388). Even though a “historical 
situation” itself may not be identified with “rhetorical situations,” the interrelatedness 
between these two should not be neglected.45 When one pays attention to a Pauline text, 
                                                 
45 The relation between historical and discursive (rhetorical) situations has been controversial (see Martin 
2010:79-87). But I argue that a close link between these two should be taken into account with regard to Paul’s 
establishing a discursive exigency. The text itself provides limited clues regarding what happened to Paul and 
his communities. With such partial information, an interpreter’s goal is not only to construct the “historical 
situation” of the text, but also to figure out how that situation is reflected and embedded in the discourse of the 
text. In this regard, Stamps (1993:199) argues that the “[discursive or rhetorical] situation [is] embedded in the 
text and created by the text which contributes to the rhetorical effect of the text.” In other words, as Christopher 
Stanley (1990:488) explains, “(t)he ‘rhetorical situation’ … includes not only the particular historical situation 
within which a given dialogue between speaker and hearers (or author and readers) takes place, but also the 
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questions regarding the reason(s) why Paul might have employed such specific language and 
expression should be raised. Though one should be careful not to allow extra-biblical inform-
ation to impose the interpretative process of a text, the audience’s social, cultural, and 
religious contexts should be constructed in order to estimate its relation to textual clues. As 
Kittredge (1998:101) argues, a discursive (rhetorical) situation can be established by acquir-
ing “information from outside the text in order to gain a more accurate picture of the 
audience for the letter.” In this sense, constructing a probable “historical situation” for 1 
Thessalonians is crucial in as far as it was reflected, (re)arranged, and integrated into Paul’s 
establishing the discursive (rhetorical) exigency in the letter. 
 This chapter will make use of extra-biblical resources and inscriptions from the Thes-
salonica of Paul’s day in the attempt to construct and understand the nature of the persecution 
the Thessalonians were experiencing. Essentially, I will deal with how Paul analysed and re-
interpreted the audience’s circumstances in light of Jewish apocalyptic eschatology. I argue 
that, in Paul’s view, the chief discursive exigency in 1 Thessalonians is probably an identity 
crisis and ethical dilemma, which were precipitated by the believers being alienated from 
their social group. This investigation aims at constructing the discursive exigency of this 
letter, and explores Paul’s discursive strategy towards imbuing a new identity and ethos for 
the community in the midst of their predicament and confusion. 
3.1 The Thessalonians’ Moral Integrity in their Present Reality 
The Thessalonians’ calling “to walk in a manner worthy of God” can be understood in Paul’s 
presenting both present and future aspects of God’s Kingdom. In 1 Thessalonians 2:12 he 
notes: “[W]e exhorted each one of you and encouraged you and charged you to walk in a 
manner worthy of God, who calls you into his own kingdom and glory.” Many scholars seem 
to acknowledge that the notion of God’s Kingdom is only future-oriented. But I argue that the 
Thessalonians might also have been reminded that their present participation in the Kingdom 
of God prompts their holiness. 
 It is controversial whether the participle (καλοῦντος) in 1 Thessalonians 2:12 denotes 
the continuing nature of God’s kingdom. While it is hard to decide whether Paul refers to the 
                                                 
speaker/author’s perception of that situation as one that requires change, a change that the speaker/author feels 
can (perhaps) be brought about by verbal argumentation of a particular sort.” For this reason, both situations 
should be regarded as distinct, but related to each other. This distinctiveness may help the interpreter to imagine 
how a particular historical context could have informed the author’s perception of the exigency that motivates 
the entire discourse. 
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present or future aspects of God’s Kingdom, because of his few references to it, the 
majority’s view is that this term supports the future coming of the Kingdom (Hendriksen 
1955:68; Marshall 1983:75; Green 2002:138). Certainly, one cannot argue that the present 
tense itself denotes the present aspect of Paul’s eschatology, since elsewhere Paul uses the 
aorist tense of this verb (Rom 8:30; 1 Cor 1:9; Gal 1:6; 1 Thess 4:7) to indicate God’s calling 
to conversion (Wanamaker 1990:107). Since this participle’s grammatical function as a sub-
stantive describes God as “the caller,” it can connote timelessness (Best 1986a:108; Bruce 
1982:37). In this sense, one should consider both the present and future reality of Paul’s 
eschatology with regard to the understanding of God’s Kingdom in 1 Thessalonians 2:12. 
The present exhortation to the Thessalonians for upright conduct is not merely oriented to 
God’s calling into the future Kingdom; rather, their current affiliation with the present reality 
of the Kingdom should lead to moral alertness. Donfried (1987:179) describes how the new 
converts who had turned from their idols to God were living in between the present and 
future: “Already now, partially and proleptically, through Christ and his gospel, God’s rule 
and glory have broken into this transient world and are at work in them.” If both present and 
future aspects of the Kingdom of God are maintained, Paul describes the effectiveness of 
God’s calling as operating from the beginning of the new converts’ life to the day of the 
parousia (cf. Best 1986a:108; Wanamaker 1999:107). In examining the absolute juxta-
position of present and future eschatological realities in this letter, Seifrid (1999:61) em-
phasises that the fullness of salvation has already been given to believers in the present time 
through Christ. 
 In 1 Thessalonians Paul’s apocalyptic eschatology is a significant basis for his exhort-
ations (see 1.3.3; 2.1.5.2.2; footnote 14). His use of eschatological language and portraying 
an apocalyptic scenario cannot be separated from the exhortation to moral uprightness. The 
entire paraenetic section of 1 Thessalonians 4-5 deals with instructions on holiness (4:3-8) – a 
general call to “please God” or to “increase in conduct that pleases God” (5:1-2). The specific 
details of what such God-pleasing ethos would look like are spelt out in the paraenetic section 
of 5:1-11. This paraenesis is conveyed by means of apocalyptic and dualistic language. It 
concretely spells out the moral implications of the new identity the Thessalonian believers are 
encouraged to assume in their prevailing environment.46 
                                                 
46 Here one may ask why Paul used Jewish traditions that might have been incomprehensible to Gentiles. 
Stanley (2008:133) argues that Paul’s community came from a Hellenistic background and would not (neces-
sarily) have been familiar with reading and understanding the Hebrew Scriptures. However, in order to describe 
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 A prominent feature of Paul’s apocalyptic eschatology is that he interprets the 
existential reality that implicitly confronts the Thessalonian audience. It is difficult, however, 
to correlate apocalyptic thinking with specific social situations, because of its hypothetical 
nature. I therefore argue that apocalyptic language in 1 Thessalonians provides, at least in 
part, some clues to understanding the probable tension between the congregation and their 
fellow-citizens. This is supported by Still (1999:197), who explains the occasion for Paul’s 
concentration on apocalyptic language: “[T]he apocalyptic motifs of 1 (and 2) Thessalonians 
may be viewed as Paul’s theological response to the hostile social relation that he and his 
converts had experienced/were experiencing with non-Christians.” In fact, the apocalyptic 
setting of Paul’s discourse in the paraenetic section may probably be attributed to political 
and religious conflicts between the new converts and their fellow-citizens in first-century 
Thessalonica. Paul construes the conflict and the audience’s alienation from society in the 
light of his “symbolic world of apocalyptic,” which is characterised by the dualistic frame-
work between insiders and outsiders (Barclay 1992:54). Here, it is crucial to notice Paul’s 
social dialects that are “special forms of speech which both reflect and shape their peculiar 
interpretations of the world” (Barclay 2016:207). For instance, Paul’s prominent use of the 
language of belonging, and his consistent contrasts between two antithetical concepts (God’s 
chosen one and Gentiles [1:4, 9; 4:5]; insiders and outsiders [πρὸς τοὺς ἔξω, 4:12; οἱ λοιποὶ, 
4:13; 5:6]; and holiness and impurity [4:7]) may be considered as important clues towards 
constructing a Sitz im Leben of suffering in the Thessalonian community. These antitheses 
are based on the function of apocalyptic dualism to solidify the community’s self-recognition 
of their elected status in Christ, as well as their moral values. Here Paul seems to make a 
connection between his conceptual map and the audience’s suffering, thereby affirming the 
“normality” of the community’s persecution while resolving the issues of alienation they may 
be dealing with (cf. Barclay 1992:56). By locating the audience in the apocalyptic scenario of 
Christ’s parousia, Paul urgently motivates the Thessalonians to develop self-awareness and to 
actualise a morality that is different from that of the Gentile society (see 5.5). 
  
                                                 
the Thessalonians’ identity as distinctive from the rest of the world, it came naturally for Paul to remind them of 
the narrative that forms the origin of their existence. In this regard, Thompson (2014:42) explains how the 
Gentile community’s new identity is in continuity with that of ancient Israel. 
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3.2 Persecution and the Thessalonian Believers 
In appropriating the term θλῖψις (1:6; 3:3, 7) with reference to the situation the Thessalonians 
were experiencing, Paul illustrates that their ongoing suffering is not unexpected, but 
destined (NIDNTTE 2:463; Best 1986a:135).47 In the light of Paul’s apocalyptic perspective, 
suffering was “part of the catechism” that solidified the boundary between the faith com-
munity and larger society (Meeks 1983a:692). For this reason, the social harassment evoked 
by the converts’ rejection of the Roman imperial cult and local religions in Thessalonica is 
not abnormal. Rather, the persecution that threatened to undermine the community’s 
foundational faith and identity in Christ was not only an arena in which God’s chosen people 
were to demonstrate their faithfulness, but also a painful yet rewarding means of solidifying 
their beliefs and community values. 
 The persecution that the Thessalonian believers were confronted with can obviously 
be ascribed to the fact that ancient Thessalonica was “a religiously pluralistic environment” 
(Weima 2014:10). Particular political and religious environments relating to idol worship (cf. 
1 Thess 1:9) might have caused Paul to exhort the community to differentiate their identity 
and life from those of the rest of the world. Paul’s consistent use of particular boundary 
markers differentiated the Thessalonian community from outsiders. Paul urgently requested 
those who were alienated from society to see themselves as God’s chosen people and to give 
concrete expression to their holiness in the midst of tribulation and suffering. In fact, it is 
impossible to fully construct the complex political and religious reality of first-century CE 
Thessalonica in this limited space. Yet by examining various conflicting factors in that 
particular political and religious milieu (with Jewish agitators, the Roman imperial cult, and 
the local religious cults), I attempt to cast some light on the probable nature of the per-
secutions that the Thessalonian believers were enduring. I wish to construct these socio-
historical settings so that they may finally aid in establishing the discursive exigency in 1 
Thessalonians. 
3.2.1 In Conflict with Jewish Agitators 
After Paul left Thessalonica, opposition towards the newly established community continued 
to undermine the believers’ faith and communal solidarity in Christ. While it is difficult to 
                                                 
47 This term refers to the afflictions of God’s people in the Hebrew Scriptures (cf. Ps 34:19 [33:20 LXX]; Dan 
12:1). 
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know how the community would have felt after their abrupt separation from Paul, Paul’s 
apology seems to have been necessary since, as Donfried (2002:44) notices, he “had to leave 
Thessalonica hurriedly after a brief stay due to the opposition originally mounted by the Jews 
of the city but which had quickly spread to the non-Jewish population.” In consideration of 
Paul’s overcoming the difficult situation in the community, scholars raise a question as to 
whether 1 Thessalonians 2:1-12 reflects the historical context. Specifically, scholarly debate 
has revolved around determining whether or not the antithetical statements in 2:1-12 are used 
for Paul’s self-defence against the opponents’ accusation (see 4.4.1). 
 Some scholars have paid little attention to, or neglected, the connection between 
Paul’s antithetical statements in 2:1-12 and the potential opponents’ persecution mentioned in 
2:13-16 (Schlueter 1994:51-53). In this respect, Donfried (2002:182; see also Aune 1987:206) 
agrees with Aune that Paul’s articulation of contrasting ideas is a rhetorical technique that 
amplifies his thinking, refuting the possibility of actual conflict in Paul’s antithetical state-
ments. Pearson (1971:87) also repudiates the historical context of this passage and argues that 
Paul sets up a hypothetical context, saying that: 
[T]his is a theological topos, revealing his eschatologically oriented theology – 
about the apostle and his congregation undergoing ‘tribulation’ (θλίψις, 1:6, re-
capitulated at 3:3), but that the Thessalonian Christians were actually suffering 
systematic persecution in the apostolic period is very much in doubt. 
 
Wanamaker (1990:109; see Wuellner 1979:181) regards the rhetorical feature of 2:13-16 as a 
digression. “Digression” is understood as follows by Wuellner: “Digressions in the narratio 
were often intended to lay the basis for subsequent argumentation or to provide a transition to 
the next issue to be discussed … the digression has a parenetic function as well.” 
 I wish to argue, however, that the use of the rhetorical technique of digression has to 
take this pericope’s polemical context into account. Holtz (2000:77; cf. Weima 2014:167) 
claims that 1 Thessalonians 2:13-16 cannot be discussed without considering the immediate 
context of the new converts having received God’s word in the midst of suffering at the 
hands of their fellow-citizens. 
 I suggest that one of the major causes of the Thessalonian conflict was the Jews’ 
jealousy of Paul’s success in attracting some Gentiles to the community of Christ-followers 
(cf. Acts 17:5-6). According to 1 Thessalonians 2 and Acts 17, both the Jews and citizens of 
Thessalonica appeared to be engaged in the persecution of Paul and the believers. These texts 
do not provide information concerning the way in which these ethnic groups were involved in 
the conflict. But significant clues that seem to reveal persecutors’ identity are the New 
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Testament hapax legomenon συμφυλέτης in 2:14 and the phrase, “by hindering us from 
speaking to the Gentiles that they might be saved” in 2:16. The focus of Paul’s analogy be-
tween the Thessalonian believers and Judean churches in 2:14 is on experiencing suffering 
from their own countrymen (ὑπὸ τῶν ἰδίων συμφυλετῶν). To clarify the identity of these 
fellow-countrymen as potential opponents to the faith community, one must reflect on the 
meaning of this hapax legomenon. The term can be defined as “one who is a member of the 
same tribe or people group” (BDAG, συμφυλέτης) or “the same tribe” (LSJ). However, many 
dictionaries do not sufficiently indicate whether this word is used in an ethnic or geographical 
sense. Some scholars argue that the term συμφυλέτης indicates the believers’ non-Jewish 
compatriots, therefore distinguishing between Jews and Gentiles (Still 1999:220; Malherbe 
2000:168). I understand this term mainly to have a geographical meaning, since it is plausible 
that Diaspora Jews resided in the city of Thessalonica in Paul’s day (Weima 2014:168).48 The 
majority of these fellow-citizens seem to have been Gentiles, while there were some Jews 
who “were free citizens of Thessalonica” (Lightfoot 1904:32). Remarkably, in Koine Greek, 
this term seems to lose its particular reference to ethnicity (Riesner 1998:352; Tellbe 2001: 
115).49 
 The driving out of the apostles from Thessalonica, according to Acts 17:5-10, and 
continuous persecution of the Thessalonian converts, could thus have originated from 
Thessalonian Jews who took pride in their ethnic privilege. Tellbe (2001:110) suggests two 
main reasons why the opposition to Paul and the Thessalonians was triggered: (1) “Paul’s 
identification of the eschatological Messiah with Jesus from Nazareth as crucified and risen 
from the dead” (see also Brown 1997:463); (2) the Gentile converts’ participation in the 
apostle’s mission. With regard to the specific reason(s) for the Jewish community’s jealousy 
towards the apostles, Polhill (1992:361) suggests that for the Jews, some God-fearing 
Gentiles who attended the synagogue could justify their residence in the Gentile city and the 
Gentiles probably financially supported the Jews. In this situation, through Paul’s gospel 
ministry, the fact that the Gentiles who attended the synagogue began to participate in the 
believers’ community would have been enough to evoke the Jewish jealousy. As Luke 
reported, Jewish jealousy of the apostles was a major cause for the opposition and their 
creating a mob brought about great hostility towards the gospel movement. Since the Jewish 
                                                 
48 While the date of inscriptions concerning the existence of a Jewish community here did not come from the 
first century, they provide evidence that a fairly large Jewish community lived in Thessalonica (Green 2002:46-
4; see Purvis 1976:121-123; Nigdelis 1994:304-306). 
49 Tellbe (2001:115) provides some evidence that the term συμφυλέτης is used in a non-ethnical sense. 
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community was not influential in society in Paul’s day, their strategy of persecution seemed 
to have formed a mob (ἀγοραῖος) that was easily agitated (Keener 2014:2546-2547).50 But, in 
my estimation, the term, ζηλόω can also refer to “typical Jewish fervor” (Popkes, EDNT 2: 
100). By comparing Paul with other Diaspora Jews regarded as transgressors of the law from 
the viewpoint of traditional Judaism, Still (1999:153-185) finds examples of Jewish jealousy 
from some other disputes between Paul and the Jews (e.g. different views on “circumcision” 
in Gal 5:11, 6:12 and “the dietary law” in 1 Cor 8-10). 
 As indicated above, a geographical rendering of συμφυλέτης does not exclude the 
possibility that certain Jews in Thessalonica hired a mob to agitate the citizens in opposition 
to the new converts. In this sense, one cannot discount the possibility of Jews playing an 
active role in the persecution (1 Thess 2:13-16; Tellbe 2001:115; cf. Weima 2014:168). 
3.2.2 In Conflict with the Roman Imperial Cult 
Under Roman governance, the city of Thessalonica gained special status through their loyalty 
to Rome as a free city (civitas libera) in the first century (Hendrix 1984:30-31). One cannot 
explain the rise and fall of ancient Thessalonica without considering its relationship with 
Rome. The special privilege granted by the Roman Empire led ancient Thessalonica to 
honour its supreme benefactor (i.e. the Roman emperor). This honour was expressed through 
their fidelity to the Roman imperial cult.51 In first-century Thessalonica the imperial cult was 
at the centre of citizens’ religion, since it was a means not only of ensuring their benefactor’s 
favour, but also of maintaining the authority of the Roman government (Hendrix 1984:253, 
303-308; Green 2002:41-42; Donfried 2002:35-38; Weima 2002b:407). Moreover, celebrat-
ing the imperial cult “was a political and diplomatic act that was intimately intertwined with 
the economic realities of the relationship between Thessalonica and Rome” (Green 2002:41). 
During this era some Thessalonians’ conversion in turning from idols to the God of Israel 
would be incompatible with the sentiments of the imperial cult. The community who served 
Christ as their true Lord could not compromise their beliefs and convictions with the (for 
                                                 
50 In the book of Acts, we see a regular pattern of Jewish instigation of Gentiles to persecute Christian com-
munities (e.g. 13:50; 14:2, 5, 19; 17:5, 13; 21:27).  
51 The funerary inscription Res Gestae Divi Augusti, which displays Augustus’ numerous achievements on a 
monument, urged the Thessalonians as well as other cities to express thanksgiving and loyalty to Augustus, who 
brought them economic prosperity, political stability and various benefits (see Sherk 1988:41-50). The relation-
ship between Rome and Thessalonica revolved around mutual benefit. According to Hendrix (1984:253), from 
142 BCE to 41 CE, “Rome’s assumption of responsibility for Macedonia’s security and the escalating 
expansion of a provincial magistracy often bent on increasing its revenues meant that the city’s well-being 
depended on its ability to attract and sustain influential Romans’ commitments and favors.” 
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them) false vision of Pax Romana. Such a stance would result in the endangering of Thessa-
lonica’s privileged status and relationship with the Roman emperor (Weima 2014:108; cf. 
Boring 2015:74). 
3.2.2.1 The Roman Imperial Cult 
In the ancient world the distinction between honouring and deification of the Roman emperor 
was nebulous, since “the altars dedicated to Caesar in this [Thessalonica] and other cities, the 
divine titles, the temple, and the priesthood all point to the presence of genuine religious 
sentiments” (Green 2002:42; see also Ferguson 1993:197-199). In the ancient perception of 
the divine status of a Roman emperor, “[d]ie Trennlinie zwischen Gottheit und Mensch war 
unscharf” (Clauss 1999:30; see also Gordon 2011:42). In response to the promise of Roman 
imperial propaganda, i.e. peace and security (cf. 1 Thess 5:3), the Thessalonians acknow-
ledged the divine status of Julius Caesar and erected a temple in which “an imperial ‘priest 
and agonothete’” served (Tellbe 2001:83). Significant evidence that the imperial cult 
flourished in the ancient city of Thessalonica comes from ancient coinage from the city at the 
end of first century BCE. While the front side of the coin portrays “the laureate head of Julius 
Caesar with the legend ΘΕΟΣ,” its reverse side depicts the “bare head of Octavian with the 
legend ΘΕΣΣΑΛΟΝΙΚΩΝ” (Donfried 2002:140; see also Harrison 2011:55). 
 Caesar Claudius, who was most likely ruling the Roman Empire in the days when this 
letter was sent to the Thessalonians, did not officially encourage the practice of the imperial 
cult for himself. A significant Roman historian, Cassius Dio (Roman History VII, 60.5.4), re-
ported its manifestation in this way: 
Claudius “further forbade any one to worship him or to offer him any sacrifice; 
he checked the many excessive acclamations accorded him…all the temples and 
all the other public buildings had become filled with statues and votive offerings, 
so that he said he would consider what to do even with them.” 
 
However, he enabled the state to worship his Genius (Gradel 2002:164).52 The deification of 
Claudius did not occur until after his death (Fishwick 2012:341-349), but the emperor’s high 
position was confirmed by his Genius as the paterfamilias of the whole Roman Empire 
(Gradel 2002:187; Várhelyi 2010:188).53 As a result of articulating his status of paterfamilias, 
                                                 
52  The Latin term Genius indicates the divine nature that is congenital in every person and place (see 
http://www.perseus.tufts.edu/hopper/text?doc=Perseus%3Atext%3A1999.04.0059%3Aentry%3D%2319459&re
direct=true). 
53 This notion helps with regard to considering the political tensions between emperor and senators. As 
Várhelyi (2010:189) points out, “[i]t is likely that genius worship was perceived to be less offensive than the 
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the relationship between the paterfamilias and clientes was established and this implicitly 
instigated the practice of the imperial cult. Interestingly, Claudius’ tactic in acquiring the 
supreme position as Emperor was clever inasmuch he associated the acquisition of the title 
paterfamilias (on 12 January 42 CE) with his deification of Livia and Augustus (17 January 
42 CE). In so doing, he might have claimed his own true heirship from Augustus (Gradel 
2002:187). Moreover, though the Emperor did not take the lead in a systematic arrangement 
of the imperial cult, much evidence of his veneration as emperor is found in various regions: 
temples to Claudius in Cos and Prusa and a head sculpture of Claudius in the temple of 
Athena in Priene to corroborate that Claudius used to be deified (Price 1984a:249, 258, 
266).54 Intriguingly, the portrait of Claudius “was incorporated into Greek religious practices, 
became an object of honour or cult, and was also a place of asylum, by analogy with statues 
of gods” (Allamani-Souri 2003:110). A remarkable feature of the emperor’s statues found 
from Thessalonica (also similar to other statues from other regions of Greece, such as Megara 
and Olympia) is that he is described as Zeus, holding the sceptre in his right hand and an 
accompanying eagle – symbol of the gods – next to his support (Allamani-Souri 2003:114-
116).55 
3.2.2.2 A Cause of Sedition of Thessalonian Citizens in Acts 17:6-8 
In pursuing the maintenance of the Pax Romana, any disturbance by Jewish people would 
have been a politically sensitive issue to Claudius. First, when conflicts arose between Greek 
and Jewish inhabitants of Alexandria, Egypt, Claudius sent a letter to the city to endorse the 
traditional privileges of the Jews in the city (Bruce 1962:311). In this letter Claudius also 
prohibited the influx of Jews into the city to prevent further conflict between Greek and 
Jewish residents, saying that “I bid the Jews … not to introduce or invite [other] Jews who 
sail down to Alexandria from Syria or Egypt, thus compelling me to conceive the greater 
suspicion; otherwise I will by all means take vengeance on them as fomenting a general 
plague for the whole world” (Bell 1924:29). Second, Claudius’ warning “to show what a 
benevolent prince can be when turned to just indignation” in the letter to Alexandria was put 
into action through his expulsion of the Roman Jews: “Since the Jews constantly made 
                                                 
direct worship of a living emperor, and therefore it served as a convenient compromise that helped senators 
avoid recognizing the emperor himself as god.” 
54 With reference to Price (1984b:81), Harrison (2011:58) notes that Claudius was honoured as “Tiberius 
Claudius Caesar Sebastos Ge[r]manicus god manifest (θεὸν ἐπιφανῆ), saviour (σωτῆρ) of our people too.” 
55 See also Statue of the emperor Claudius (no. 1759). National Archaeological Museum of Athens, Athens, 
Greece. 
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disturbances at the instigation of Chrestus, he expelled them from Rome” (Suetonius II, 
25.4).56 In this regard, when Paul and his co-workers came to Thessalonica, their gospel 
preaching and some Thessalonians’ conversions might have been noticed by the city officials 
and other citizens, because their ministry in Thessalonica caused a disturbance among the 
Jewish population. In the light of Luke’s report in Acts 17:7, the Thessalonian citizens 
regarded Jason and some Christians to have “turned the world upside down” and accused 
them of violating “the decrees of Caesar.”57 The disturbance of the Jews because of Paul’s 
preaching in Thessalonica could have reminded city officials and citizens of the reason for 
the Jewish expulsion by Claudius’ edict (Bruce 1962:322).58 
 A major charge against the Christians was that they were patrons of Paul and Silas, 
who taught that “there is another king, Jesus.” Most likely, “the decree of Caesar” refers to 
Augustus’ edict that prohibited predictions of his health and death (Judge 1971:3).59 The term 
δόγμα, which is a reminder of the edict in Acts 17:7, is also found in Cassius Dio’s statement 
that in 16 CE Tiberius banned predictions of the emperor’s death (Cassius, Roman History 
VII, 57. 15. 8): 
                                                 
56 Some recent scholars argue that the term “Chrestus” mentioned by Suetonius does not indicate Christ but 
unknown riots in Rome (France 1986:40-42; cf. Levick 1990:121). However, I leave it open that Suetonius 
could have had the Christ in mind who founded Christianity, and his influence on the subsequent agitations of 
his followers (Bruce 1962:316). According to Van Voorst (2000:31-39), the term (Suetonius’ referring to 
“Chrestus” was a more common Roman name than “Christus”) might have been attributed to a similar pronunci-
ation among iota, eta, and epsilon-iota at that time. He concludes that Suetonius most likely made a mistake by 
altering “Christus” with “Chrestus.” 
57 Weima (2014:33) categorises the possible basis of the mob’s charges against Paul and Silas into four types: 
treason [maiestas], Jewish messianic agitation, violating oath of loyalty to Caesar, and prediction of a change of 
ruler, and points out the weakness of each argument. I agree with Weima’s claim that the fourth option is the 
most plausible one (see also Judge 1971:3-5, 7; Riesner 1998:357; Green 2002:50) and that the third option 
should be refuted (e.g. Jewett 1986:125; De Vos 1999; 156-157; Witherington III 2006:7; Furnish 2007:28). 
According to Judge (1971:6), an oath dated to 3 BC from Paphlagonia, Documents … Augustus and Tiberius 
(315), states that “I swear … that I will support Caesar Augustus, his children and descendants, throughout my 
life, in word, deed and thought … that in whatsoever concerns them I will spare neither body nor soul nor life 
nor children … that whenever I see or hear of anything being said, planned or done against them I will report it 
… and whomsoever they regard as enemies I will attack and pursue with arms and the sword by land and by 
sea…” Judge is sceptical that this document could be the foundation for the fellow-citizens’ accusation against 
Paul, since in the case of ignoring this oath, the reports would be delivered not to the local authorities, but 
directly to Caesar. According to another part of the same document (311, 2), when Stlaccius Maximus was 
accused by the Cyrenaean ambassador under the pretext of removing statues bearing Augustus’ name from 
public places, the emperor detained him until his investigation was finished. In the light of this evidence, if Paul 
was charged with violating the oath of loyalty to Caesar, the jurisdiction of dealing with this case did not belong 
to city officials but to the Emperor (Judge 1971:5-7; Weima 2014:33). 
58 When Claudius’ edict was published, Christianity began to be distinguished from Judaism under the rule of 
Claudius. Though the edict was directed against Roman Jews, the final greeting in Rom 16:3-15 substantiates 
that Jewish Christians were also banished from Rome (Riesner 1998:191). 
59 Augustus seemed to have believed that astrology could predict one’s life. By attempting to foresee his own 
destiny through the stars, he might have relieved “suspense by revealing the date himself” but also might have 
prevented others’ investigation of it (Judge 1971:3). 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
73 
But as for all the other astrologers and magicians and such as practised divination 
in any other way whatsoever, he put to death those who were foreigners and 
banished all the citizens that were accused of still employing the art at this time 
after the previous decree by which it had been forbidden to engage in any such 
business in the city (italics mine). 
 
Specifically, predicting an emperor’s death was heavily punished in Roman and other 
provinces, since chances were that this act was associated with usurpation of the throne 
(Riesner 1998:357). 
 The politarchs of Thessalonica could have recognised that Paul’s apocalyptic 
message contained some subversive elements that went against the emperor’s royal and 
divine authority (see Acts 17:7). At the same time, it is likely that the Thessalonians’ faith in 
another king, Jesus, collided with the ideology of the imperial cult, the expression of the 
citizens’ ultimate loyalty to their benefactor. In this political context the politarchs could have 
surmised that the conflict would not only be offensive to the decrees of Caesar, but also 
endanger Thessalonica’s privileged status in relation to the Roman Empire. 
 Many scholars in the past have doubted the existence of Thessalonian “politarchs” in 
Paul’s day, since the title did not occur in Greek literature except for Luke’s account in Acts 
17:6-8 (Schuler 1960:90). 60  However, recent studies of the inscriptions from Macedonia 
found much evidence to support the idea that the politarchs were “the chief administrative 
officers” in Thessalonica (Schuler 1960:94; Tellbe 2001:116).61 While one may not be able to 
illustrate in detail what sort of authority the politarchs wielded, scholars commonly note from 
Luke’s report in Acts 17:6-9 that city officials had judicial authority (Schuler 1960:91; Tellbe 
2001:117; Green 2002:22).62 Tellbe (2001:118) states that, while the Thessalonian politarchs 
                                                 
60 Aeneas Tacticus, in the 4th century BCE, used another morphological form, πολίταρχος (cf. πολιτάρχης in 
Acts 17:6). But this was different from the term that Luke employed inasmuch as those with the title πολίταρχος 
played a military role in a city (Horsley 1994:99). An excavated inscription dated 2 CE from the Golden Gate 
(i.e. Vardari Gate on Thessalonica’s western wall) includes the title “politarch” with lists of civic officials. This 
inscription is currently exhibited in the British Museum (see: http://www.britishmuseum.org/research/collection_ 
online/collection_object_details.aspx?objectId=398975&partId=1). 
61 It is controversial as to when the title of politarchs was established in the region of Macedonia. Did it 
originate from the monarchical period or did the Romans introduce it to the city? According to Schuler (1960: 
93), chances are good that before the Roman colonisation of Thessalonica, the municipal officials in the 
monarchical period already existed, bearing various titles (epistates, hypepistates and dicasts). But after Romans 
began to rule this region, the position of politarchs “at least was basically altered by them” (Schuler 1960:96). 
For a list of the occurrences of the title politarchs in the region of Macedonia, see Schuler 1960:96-98; Horsley 
1994:102-110. 
62 According to Schuler (1960:90-91, 98; see also Horsley 1994:118; Tajra 1989:34), the politarch as a civil 
administrator was widespread in the four regions of Macedonia. They came from the upper classes and social 
elite. Their number was different from city to city, but in the late first century BCE Thessalonica probably had 
five to six politarchs. The term of office (magistracy) was not to exceed one year and they could take the 
position for successive terms. Tellbe (2001:117) remarks that the roles of politarchs were “chief administrative 
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were officially independent without the interference of a Roman proconsul, “they still 
functioned more or less as agents of Roman rule and administration.” Based on this fact, the 
politarchs were responsible not only for maintaining the peace and harmony of the city in 
dealing with the disturbance that arose from Paul’s ministry, but also for ensuring that “the 
decree of Caesar” would be preserved (Schuler 1960:91; Judge 1971:5; Horsley 1994:117; 
Riesner 1998:357). The fact that the Thessalonian politarchs were disturbed by the crowds’ 
accusation against Jason and his friends (Act 17:7-8) was attributed to their loyalty to their 
Roman benefactors and devotion to the imperial ideology (Tellbe 2001:118). 
3.2.2.3 Anti-Roman Imperial Ideology? 
Some Thessalonian converts’ families and neighbours might have been socially stigmatised 
because they denied participation in the imperial cult. If we assume that some of the language 
used by Paul in 1 Thessalonians may be regarded as reflecting anti-Roman sentiments by 
politarchs and fellow-citizens, the issue of rebellion against Roman imperial ideology might 
have been raised amongst the citizens. 
 With regard to the question of how to deal with the interrelation between Christian 
and Roman terminology, Oakes (2005:302-307) suggests four interpretative options. Firstly, 
he suggests that Rome and Christianity share the Hellenistic tradition; secondly, he notes that 
Rome influenced Christianity; thirdly Rome collided with Christianity; and finally, Christian-
ity opposed Rome. While these options do not bring us to a full understanding of why Paul 
selected the specific terms that were also used in the imperial context, they at least provide a 
clue as to the disturbance and outrage that were attributed to their fellow-citizens. Indeed, 
Harrison (2011:66), whose views could be categorised as accepting the third or fourth options, 
argues that Paul’s “alternate eschatology was a blend of traditional Jewish apocalyptic and … 
a radical subversion of the Augustan age.” He contends that Paul’s use of eschatological 
terms, εἰρήνη (1 Thess 1:1; 5:3, 23), ἐλπίς (1 Thess 1:3; 2:19; 4:13; 5:8), εὐαγγέλιον (1 Thess 
1:5; 2:2, 4, 8, 9; 3:2), σωτηρία (1 Thess 5:8, 9), and χαρά (1 Thess 1:6; 2:19, 20; 3:9), con-
veys a political overtone to counteract Roman imperial ideology, especially the eschatology 
of a Roman imperial gospel.63 Moreover, the term παρουσία (1 Thess 4:15) is mentioned to 
                                                 
and executive officers of the city, responsible for virtually all aspects of city life.” 
63 Harrison (2011:67-68) argues that “Augustan apotheosis traditions” were widespread in Paul’s day. The 
belief is based on Augustus being viewed as an immortal and transcendental existence. Augustus was perceived 
as a god whose place was in heaven and who continued to rule the world even after his death, sustaining the 
political and social stability of the Roman Empire. 
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indicate a visit of an emperor or officials (LSJ). The word ἀπάντησις (1 Thess 4:17) refers to 
the civic reception of a ruler’s triumphant entry into the capital of the Empire (i.e. Rome) 
(LSJ; Harrison 2011:60). 
 However, one must be careful in determining whether these terms had merely politic-
al connotations, since the literary context itself does not clarify whether Paul intended to react 
to or oppose the Roman emperor. For example, the term παρουσία also occurs in Jewish 
literature, indicating the coming or presence of God, the last day, and the messianic figure 
(NIDNTTE 3:647-657). Moreover, with regard to the usage of ἀπάντησις elsewhere in the 
New Testament, the term refers to “action of going out to meet an arrival” rather than having 
a specific political meaning (LSJ; cf. Matt 27:32; Acts 28:15). Nevertheless, while one 
should not easily conclude that Paul simply conveys political overtones in using these words, 
the city officials and citizens might have been aware that Paul used this term in his message 
about Christ’s coming. Oakes (2005:317) does not rule out the possibility that the politarchs 
and fellow-citizens in Thessalonica could have construed Paul’s message in a political sense. 
But he explains that “[i]t is probably given to them by the unexpectedly weighty apocalyptic 
of v. 16 [1 Thess 4:16] … [t]he two terms may become political translations of apocalyptic 
into a form understandable to a Greek audience: political hook on which the audience can 
hang the apocalyptic imagery.” 
Allegiance to the Roman Empire was central to the city’s survival. In this socio-
political milieu the new converts in Thessalonica were stigmatised by their fellow-citizens 
since the believers were involved in Paul’s destabilising message of the gospel (e.g. pre-
diction of change of emperor) against Roman imperial ideology. Hence the city’s authorities 
and citizens might have kept an eye on these potential traitors. Indeed, from the perspective 
of the citizens, Paul’s teaching of the Kingdom of God might have been threatening to Thes-
salonica’ privileged relationship with the Roman Empire. As Donfried (1987:188) remarks, 
Paul’s use of this political term, i.e. the Kingdom, “may well have served as a catalyst for the 
animosity he and his co-workers aroused in Thessalonica.” 
To conclude, in light of our provisional construction of the life of Thessalonian 
citizens in Paul’s time, one may assume that Paul’s new converts were at least situated within 
the complicated web of its political milieu. For them, allegiance to the Roman emperor was 
part of everyday life. Their conversion probably caused conflict with the civic communities, 
since it meant the rejection of allegiance to the Roman benefactor (De Vos 1999:176). Thus, 
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the Thessalonian believers were regarded as a potential risk that could impair the relationship 
between Thessalonica and Rome. 
 Yet there is another potential cause for their social alienation that should be examined 
– their rejection of local gods may also have resulted in social discrimination against them. 
3.2.3 In Conflict with Local Religious Cults 
Recent scholars have endeavoured to construct the social identity of the ancient Thessalo-
nians from newly found inscriptions from the city of Thessalonica. Based on the evidence 
from these inscriptions, scholars have found that many voluntary associations were linked to 
local religious cults.64  These associations worshipped Dionysos, Egyptian gods (Isis and 
Serapis) and many other deities (e.g. Aphrodite, Demeter, Zeus, Asclepius, Herakles, etc.). 
According to Nigdelis (2010:20), the number of religious associations was greater than 
professional ones.65 He elaborates that many professionals belonged to religious associations, 
since in so doing they most probably created more opportunities for the prosperity of their 
businesses or cooperation with others in a similar business. Within this religious framework, 
for instance, merchants could find more opportunities to secure economic benefits through 
cooperation with others than they could in professional organisations. 
 While information on local religions is not mentioned in 1 Thessalonians, recently 
excavated epigrams and inscriptions are used as significant data to construct Thessalonica’s 
religious environment. According to Green (2002:32-34), some epigrams from Thessalonica 
demonstrate that the ancient city worshipped multiple deities, and held the belief that the 
gods were benevolent in providing for their personal needs or malevolent in causing tragedy 
in their lives. In one such source Antipater of Thessalonica (see Gow & Page 1968a:19) 
dedicates himself to a statue of Aphrodite in the expression of his desire for a woman. Also, 
Philip of Thessalonica offers a sacrifice for the recovery of the Emperor (Augustus or 
Caligula): 
Archer and spyer of wild life, daughter of Zeus and Leto, Artemis, whose lot is 
cast in the mountains’ dwelling-places, dispatch this very day that hateful 
sickness away from the best of Emperors, as far as the Hyperboreans. For Philip 
                                                 
64 At least sixteen inscriptions were found in ancient Thessalonica that demonstrate the existence of voluntary 
associations in the first and second centuries CE (Ascough 2014:10-11; see also AGRW 47-59). Thirty-nine 
associations were mentioned in forty-four inscriptions of the Roman period from the second and third centuries 
CE. (Nigdelis 2010:14). 
65 He adds that it is ambiguous to put them in a single category, since the former were made up of profession-
als in similar businesses. 
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will offer the smoke of frankincense above your altars, and will make splendid 
sacrifice of a mountain-roaming boar (see Gow & Page 1968a; cf. 1968b:331). 
 
Furthermore, Philip’s listing of the dedication of various kinds of workers (e.g. a fisherman, 
farmer, goat-herd, cook, carpenter, hunter and weaver) to gods denotes how these ancient 
peoples perceived the gods as playing a significant role in the success of their life and busi-
ness (see Gow & Page 1968a:303-313). On the other hand, ancient peoples were afraid of the 
gods’ malevolent characteristics that caused personal misfortune and calamity. Antipater of 
Thessalonica (see Gow & Page 1968:1.51) describes how an athlete who is on the way home 
from Olympia dies when hit by lightning from Zeus. In addition, when Antipater mentions a 
bridegroom’s death, he questions whether his cause of death could have been “[a] curse upon 
that envious flame, whether unwilling Hymen kindled it, or Hades willing” (see Gow & Page 
1968a:51). Such ancient beliefs demonstrate that “the gods were just as much a part of the 
fabric of life as the air” (Ascough 2014:12). 
 Scholars of ancient Thessalonica mostly recognise three significant cults among the 
local gods – Dionysus, Egyptian and Cabirus – that prevailed in first-century Thessalonica. 
The aim of this section is not to provide detailed historical information on these cults. Rather, 
I will briefly illustrate some features of these cults, since it is crucial to understand why their 
immoral elements from Paul’s perspective were incompatible with the Thessalonians’ new 
faith in Christ.66 These local religious cults in Thessalonica most likely underpin Paul’s refer-
ence to the Thessalonian Christians’ previous life: “For they themselves report concerning us 
… how you turned to God from idols to serve the living and true God” (1 Thess 1:9). “For 
this is the will of God, your sanctification: that you abstain from sexual immorality; that each 
one of you know how to control his own body in holiness and honor, not in the passion of 
lust like the Gentiles who do not know God” (1 Thess 4:3-5). 
3.2.3.1 The Dionysus Cult 
The existence of Dionysiac associations undoubtedly denotes that their religious belief in this 
deity has to do with defining their social identity. Since Thessalonica was founded in the 
third century BCE by king Cassander of Macedon, the cult of Dionysus became the religious 
centre of the city (Edson 1948:160; Weima 2014:11). As a state cult, worshipping Dionysus 
continued after General Cassander founded the city and he became the most popular deity 
                                                 
66 In the ancient world ethics had nothing to do with religions and belonged to the domain of philosophers 
(Malherbe 2000:240; Green 2002:35). 
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(Edson 1948:160, 164). Significant evidence that this deity was venerated in this city can be 
found in an inscription estimated to be from the early period of Thessalonica. It reads: “This 
city, to Dionysus, from the city leaders, Aristandros, son of Aristonos, Antmachos, son of 
Aristoxenos” (IT 28, cited in Weima 2014:11). Further evidence for the pervasiveness of the 
worship of Dionysus is that both the priests of Dionysus and hydroskopos (water diviner or 
water seeker) were linked to the municipal cult of the deity in the region of Macedonia (IT 
503, cited in Weima 2014:11; Edson 1948:164). The thiasoi, which were private or official 
religious associations, gathered to worship the diverse aspects of Dionysus’s nature (Nigdelis 
2010:14-15). 
 While it is impossible to construct the practices of ancient Thessalonians within the 
Dionysus cult, one could conjecture that the cult was accompanied by ecstatic dance and 
musical instruments (Rice & Sambaugh 1979:195-198). Plutarch (Mor. 527D) elaborates on 
the practice of the festival of Dionysus. “First came a jug of wine and a vine branch, then one 
celebrant dragged a he-goat along, another followed with a basket of dry figs, and the 
phallus-bearer came last.” Throughout ancient times this deity has been regarded as “first and 
foremost the god of wine and intoxication” and the cult was characterised by “madness or 
ecstasy (mania)” (Hornblower et al. 2012:462). 
 A remarkable feature is that participants worshipped the phallus, a significant symbol 
of the Dionysus cult: 
Dionysus was the only god manifested by and through the penis, the figurative 
representation of which occupied a place of central importance in his cult and in 
the greatest of his festivals. Dionysus, who appeared in the form of a phallus and 
instituted a phallus procession in which the whole city took part, clearly has 
things to tell us about the penis, about how, as a god, he himself acted through 
and on the phallus, about his sexual strategies with regard to obstinately chaste 
Maenads, about the satyrs whose sexual energy was so exuberant, and also about 
the pleasure derived from sex in everyday life by both men and women. (Sissa 
and Detienne 2000:232) 
 
In the Dionysus cult ancient peoples regarded the male phallus as symbolically “the power of 
generation” to provide and sustain life (Sissa and Detienne 2000:240; Otto 1965:165-167). 
However, the sexual symbol is not a mere expression of a life-providing power, but also has 
to do with provoking sensuality (Donfried 2002:24). This god inspires drinking wine and en-
courages the experience of sexual pleasures brought by Aphrodite who “is the symbol of 
sexual licence and the patroness of the prostitutes” (Green 2002:35; cf. Sissa and Detienne 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
79 
2000:238). The phallus cult is a significant potential background for Paul’s exhortation to 
avoid sexual immorality in 1 Thessalonians 4:3-8. 
3.2.3.2 Egyptian Deities 
In the early third century BCE the cult of Isis and Serapis began to spread over various 
regions of Greece, including Macedonia (Griffiths 1970:41). Ancient people might have felt 
attracted to Egyptian gods since, in contrast with the Greek gods, these deities were not far 
from the worshippers and were conscientious about meeting their personal needs (IT 100, 
120, cited in Weima 2014:14). For Greek initiates, the most appealing element of Egyptian 
beliefs (particularly, the Isis cult) was that immortality, salvation and eternal joy could be 
attained by devoting themselves to a moral life including strict fasting and knowing the 
goddess’ divine nature (Green 2002:45; Tzanavari 2003:239). Ancient people were attracted 
by Egyptian gods since the Egyptian gods “control[led] destiny and [we]re in a position to 
alter it,” while Greek gods suffered from the consequences of fate and destiny (Tzanavari 
2003:239). The popularity of Egyptian gods (Serapis, Isis, Osiris, Harpocrates and Anubis) in 
this city was established after archaeologists found a temple of Serapis and a great number of 
inscriptions in 1939 (IT 3, 15, 16, 37, 51, 53, 59, 61, 73, 75-123, 221-222, 244, 254-259, 
cited in Weima 2014:13). Religious associations that worshipped Egyptian deities were the 
second largest group in Thessalonica. Participants in the cult presented themselves as “συν-
θρησκευταί κλείνης θεοῦ μεγάλου Σαράπιδος (worshippers of the great god Sarapis), 
θρησκευταὶ καὶ σηκοβάται θεοῦ ‘Ερμανούβιδος (worshippers and religious officials of the 
cult of the god Hermanoubis), and ἱεραφόροι συνκλίται” (Nigdelis 2010:16-17, 36-38). A 
combination of the terms ἱεραφόροι (bearers of holy vessels) and συνκλίται (dining com-
panions or fellow-banqueters) indicates that their social relations were also involved as they 
participated in the state cult of the Egyptian gods (Edson 1948:184; Weima 2014:15). Since 
the meetings of religious associations cost money, people in ancient times needed a patron to 
support their cults and banquets. An inscription dating from approximately the first century 
BCE to the first century CE shows that thirteen members of the association for Anubis, which 
is depicted as having a dog’s head, express their devotion to Aulus Papius Chilon who es-
tablished their meeting place (οἶκος) (AGRW 2012:45). 
 The phallus also played a significant role in the cult of Osiris, an Egyptian god. 
According to a myth narrated by Plutarch (De Iside et Osiride. 358A-B, 365C), the body of 
Osiris is cut into fourteen pieces which are then scattered. Isis, the wife of Osiris, finds them, 
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except for his phallus, because it was eaten by a pike. Isis then makes another phallus and 
consecrates it, after which the Egyptians observe a festival which was held in Plutarch’s time. 
Interestingly, Osiris is identified with Dionysus as Herodotus mentions that “Osiris is, in the 
Greek language, Dionysus” (Herodotus 2.144; see also Plutarch, De Iside et Osiride. 364D, 
cited in Weima 2014:12). Identifying their own god with foreign gods might be attributed to 
the ancient Greeks’ radical openness towards new deities and cults (Aune 2000:919). Ac-
cording to Weima (2014:12), the close link between these two deities could be attributed to 
the fact that they both suffered from dismemberment of the phallus. 
3.2.3.3 The Cabirus (or Cabiri) Cult 
Cabirus “was chief, the tutelary deity of Thessalonica” (Edson 1948:192). But it is intriguing 
that the name of Cabirus (singular) or Cabiri (plural) is not mentioned in the inscriptions of 
voluntary associations in Thessalonica (Ascough 2011:157). Because of the paucity of 
evidence, scholars are confronted with difficulties in constructing the way that Thessalonians 
venerated Cabirus and identifying the cult’s origin and nature.67 Hendrix (1987:26, cited in 
Weima 2014:18) remarks on the uncertainty of the cult: “[t]he Kabiros temple at Thessa-
lonica has not been found, and until new material or literary evidence is discovered, the 
nature of the Thessalonian cult ritual and its ‘legend’ cannot be determined more precisely.” 
Thus, one must be careful about using any bit of data to shed light on the nature and practice 
of the Cabirus cult in this city. 
 Nevertheless, Cabirus was one of the most significant deities and his cult was wide-
spread throughout ancient Thessalonica. Edson (1948:189-191; see also Donfried 2002:27) 
provides two pieces of substantial evidence for the connection of Thessalonica and the island 
of Samothrace, from where this deity originated. One inscription that includes the names of 
Augustus’ priest and agonothete (president who presided over the games in ancient Greece, 
see ἀγωνοθέτης in LSJ), who came from Thessalonica and visited the island of Samothrace in 
order to participate in the cult of Samothracian deity between 37 BCE and 43 CE (Edson 
1948:189-190). Another inscription found by F. Chapouthier in 1926 records lists of novices 
from Thessalonica (Edson 1948:190). Edson (1948:190) concludes that this evidence shows 
                                                 
67 Donfried (2002:26-27) shows that the scholarly discussion of the Cabirus cult’s nature is in dispute. Edson 
(1948:188-189) argues that the Cabirus cult came from the island of Samothrace. On the other hand, Hemberg 
(1950:209-210) argues that the Cabirus cult began before the Diaspora of Samothrace came to Thessalonica. 
While there was a Cabiri (plural) cult in the regions of Thebes, Delos, Imbros, Lemnos and Samothrace, the 
Thessalonian citizens worshipped a Cabirus (singular). 
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that some of the upper classes in this city were interested in the Samothracian cults by the 
time of Augustus’ reign. 
 Numismatic and archaeological evidence since the first century CE demonstrates how 
deeply the Cabirus cult was rooted in Thessalonian citizens’ religious life (Weima 2014:17-
18). First, the coinage of Thessalonica from the Flavian period (from the reign of Vespasian 
[69-79 CE]) shows the centrality of the Cabirus cult in the city (Edson 1948:190; Hendrix 
1987:25-26; Tzanavari 2003:229). On the imperial coinage of Thessalonica, one side bears 
the portrayal of the ruling emperor or imperial family members, and the reverse side includes 
the image of Cabirus (Edson 1948:191-192). On the reverse, Cabirus appears full body, 
beardless, shouldering a hammer (see Tzanavari 2003:229). Second, while it is after the time 
of Paul writing the first letter to the Thessalonians, the centrality of the Cabirus cult in Thes-
salonica can also be attested by three inscriptions, according to Tzanavari (2003:230). First, 
an inscription dated to 3 CE describes the deity as “the most holy ancestral god” (Edson 1948: 
193; IT 199 cited in Weima 2014:17). Second, Cabirus, carved on a grave stele in 2 CE al-
ludes to the cult’s orgiastic nature. Third, an inscription dedicated to the god by an influential 
family from Thessalonica is found at Agios Mamas in Chalkidiki. 
 Moreover, some Christian writers, such as Clement of Alexandria and Firmicus 
Maternus, reveal its widespread presence in Thessalonica. Notably, some documents specific-
ally describe the Cabirus cult with regard to its origin and nature. In the Exhortation to the 
Heathen, written in 180-190 CE, Clement of Alexandria (see ANF 2:176) describes the mys-
teries of the Corybantes (i.e. Cabiric), which can be condensed into the concepts of “murder 
and funeral.”68 In this myth two elder brothers kill the third one whose name is Cabirus and 
cover his dead body with a purple cloth, crown him and carry the corpse by hanging it on the 
point of a spear, and then they bury him under the foothills of Olympus. Clement continues to 
write that these two fratricides take a box that contains the phallus of Bacchus and stay at 
Etruria as exiles, teaching their myth, “and presenting the phallic symbols and the box for 
Tyrrhenians to worship.” Firmicus Maternus also describes the same myth of the Cabirus cult, 
observing the connection between the cult and parricide in The Error of the Pagan Religions, 
written in the fourth century CE. The dead one “is the same person that the Macedonians 
worship in their fatuous superstition. He is the Cabirus, the bloody one to whom the Thessa-
                                                 
68 Hendrix (1987:26) explains that although Clement states that the Corybantes were called Cabiric, he does 
not link this legend to the Cabirus cult. Rather, for Clement, the cult has relevance to “the teaching of piety 
associated with virilia of Dionysos.” 
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lonians once offered supplications with bloody hands.” It is, however, not certain from these 
witnesses whether Thessalonian citizens in Paul’s day worshipped the Cabirus cult.69 Yet 
early Christian literature witnesses to the cult’s significance in Thessalonica and the in-
compatibility with the believers’ spiritual and moral life (cf. Tzanavari 2003:229). 
3.2.3.4 Identity Crisis amongst the Thessalonian Christians 
One consequence of conversion to the true and living God (1:9-10) was that philia networks 
with fellow-citizens were threatened or broken (Smith 1995:99). McNeel (2014:90) observes 
that “[e]arly Christians across the empire risked losing family and social contracts, business 
partners, and even patronage relationships as a result of their conversion.”70 Moreover, Green 
(2002:47) remarks that adopting a new deity was not an issue since the Hellenistic world was 
a polytheistic society. Rather, the problem was that converts “abandoned those gods who 
were considered to be patrons of both their families and city (1 Thess. 1:9).” In so doing, the 
Thessalonians’ conversion caused social alienation from the larger society, which was ac-
companied by issues of incompatibility. Here one may ask about the nature of the sufferings 
that new converts had to experience after their social links were severed. What was the in-
tensity of the persecution or to what extent was the Thessalonian community’s life hampered 
by discrimination from their fellow-countrymen? 
3.2.3.4.1 Some Community Members’ Death as Cause of their Crisis? 
Recent scholars have explored the nature of the persecutions experienced by the Thessa-
lonians in more depth. Specifically, it has been debated whether the intensity of the persecu-
tion was severe to the point of causing the death of some community members. Does Paul’s 
mention of “those who fall asleep” in 1 Thessalonians 4:13-18 denote the deceased as a result 
of intense persecution? Many scholars believe that identifying the historical issues behind the 
dead in Christ (4:16) is significant. In connecting Paul’s mention of the dead in Christ to 
                                                 
69 Weima (2014:18) insists on a careful use of these Christian literary sources in clarifying the custom of the 
Cabirus cult in first-century Thessalonica. First, one must find an explanation of the relationship between 
Cabirus and Dionysus (i.e. Bacchus) with regard to their death and dismemberment of the phallus. Second, the 
blood sacrifice mentioned by Firmicus is not an illustration of a unique feature of the Cabirus cult inasmuch as 
Christian apologists commonly point out that blood sacrifice was a major characteristic of pagan religions. 
70  Barclay (1995:515) explains that the conversion to Christianity meant abandoning the familial 
responsibility to practice ancestral traditions. The common belief of the society in gods was that “Civic peace, 
the success of agriculture, and freedom from earthquake or flood were regularly attributed to benevolence of the 
gods.” Thus, such a disrespectful attitude to familial responsibilities was prohibited in first-century Thessa-
lonica, since it associated with the idea of contempt for the gods and their consequent wrath directed at the 
ungrateful. 
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martyrdom, they corroborate the view that some new converts were most likely martyred 
because of their faith in Christ (Donfried 1985:349-352; 2000:41-43; Pobee 1985: 113-114; 
Collins 1993:112; Riesner 1998:386-387; Witherington III 2006:139; Boring 2015: 101). The 
proponents of this theory provide three possible “proofs” that the death of the Thessalonian 
converts has to be attributed to severe persecution by fellow-citizens. 
 However, their argument suffers from a lack of substantial evidence. First, Donfried 
(2000:42) suggests that the parallel between Luke’s account of Stephen’s martyrdom (Acts 7: 
60) and Paul’s use of the term κοιμάω in 4:14 indicates that some Thessalonian converts died 
as a result of grievous persecution. However, this term is also used in contexts in the book of 
Acts and the Pauline letters where death had nothing to do with martyrdom (De Vos 
1999:160; see Acts 13:36; 1 Cor 7:39, 11:30, 15:51). Second, Pobee (1985:113-114) suggests 
that the phrase διὰ τοῦ Ἰησοῦ in 4:14 modifies the preceding substantial participle τοὺς 
κοιμηθέντας. He argues that the preposition διὰ conveys attendant circumstances of the death 
of some Thessalonians by persecutions, and explains as follows: 
[O]ur phrase οί κοιμηθέντες διὰ τοῦ Ἰησοῦ refers to the Christians who died in 
their zeal for Jesus as was demonstrated by their patient endurance of persecution, 
before the Parousia of Christ. The attendant circumstances of the death were the 
persecutions raging in the church of Thessalonica. 
 
However, it has been a matter of debate whether the prepositional phrase, διὰ τοῦ Ἰησοῦ is 
linked to τοὺς κοιμηθέντας (those who have fallen asleep) or the main verb ἄξει (he will 
bring).71 One cannot derive the possible historical background of some believers’ death by 
persecution through identifying the function and meaning of this prepositional phrase. But I 
contend that the phrase διὰ τοῦ Ἰησοῦ modifies the following verb ἄξει (Marshall 1983:123; 
Nicholl 2004:31; Weima 2014:318). Paul’s focal point in this verse is providing assurance to 
those who grieve over deceased believers of their future status in Christ. While Paul does not 
directly make mention of the resurrection of “those who have fallen asleep,” such a concept 
is embedded in his reference to God’s bringing the dead with Christ (Marshall 1983:123). As 
Weima (2014:319) remarks, here “the apostle is thinking specifically about the resurrection 
                                                 
71 Even if the phrase, διὰ τοῦ Ἰησοῦ is connected to the participle, many commentators understand that the 
phrase διὰ τοῦ Ἰησοῦ implies a sense of relationship, i.e. “in Christ” (De Vos 1999:160; Still 1999:216; see 
NIV); i.e. the deceased Christians are in relationship with Jesus. However, some commentators refute the view 
that the Pauline formula “in Christ” can be equivalent to this prepositional phrase since the implication of 
agency in using διὰ cannot be dismissed (Wanamaker 1990:169; Weima 2014:319). In the protasis in 4:14 Paul 
spells out the essence of Christian faith, i.e. Jesus died and rose again. This context clarifies that the preposi-
tional phrase διὰ τοῦ Ἰησοῦ indicates Jesus “as the mediating link between His people’s sleep and their resur-
rection at the hands of God” (Milligan 1908:57). 
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of Christ as the means by which believers are resurrected and able to be with Jesus at his 
return.” In 4:14 Paul does not intend to clarify the cause of the death of some believers, but 
provides a consolation for those who grieve for the deceased concerning their future fate and 
status. Third, Donfried (1985:350; 2000:43) suggests extra-biblical evidence that “the 
Paphlogonian oath of loyalty to the Caesarian house,” which is dated to 3 BCE, required not 
only the reporting of disloyalty, but also physical punishment of those who violated the oath 
(see footnote 57). However, the degree of persecution might have varied according to circum-
stance and there is a considerable time gap between the Paphlogonian oath and 1 Thessa-
lonians. In addition, it is simply a conjecture that death is an obvious consequence of severe 
persecution. Admittedly, one could lean towards the possibility of severe persecution that 
results in the death of some believers. Still (1999:216) is disinclined “to dismiss out of hand 
the possibility that some of Paul’s converts were victims of physical violence and that per-
haps on the rarest of occasions such opposition might have culminated in death.” Even if one 
might determine a possible correlation between persecution and the death of believer, our text 
does not provide any certain clues of this (Bruce 1982:98; Luckensmeyer 2009:215). 
 In my view, the issue of whether severe persecution caused the death of believers is 
no longer regarded as a significant point for scholarly discussion. Rather, consensus has been 
reached by recent scholars regarding the reason for the community’s affliction and tribulation. 
The Thessalonian converts could at the least have experienced social harassment and 
ostracism, which was most likely not accompanied by martyrdom (Barclay 1992:53; Weima 
2014:309). But few scholars devote attention to the specific nature of the Thessalonians’ 
social harassment or ostracism. 72  Investigation based on nebulous assumptions leads in-
terpreters into the danger of pure conjecture. Nevertheless, identification of the social 
position of Paul’s audience and the nature of their suffering is not utterly impossible, since 
recent studies provide sufficient historical evidence for constructing the Thessalonians’ social 
world. In understanding the nature of the social alienation experienced by the converts, it is 
significant to note that the majority of the community members were manual workers (see 
3.2.3.4.2).73 The understanding of the audience’s social status may be a significant foundation 
                                                 
72 Luckensmeyer (2009:173) rightly states that “the crux interpretum is the problematic horizon of the Thessa-
lonians’ life-situation and Paul’s attendant solution by way of consolation.” 
73 Recent studies demonstrate that Paul preached the gospel to his fellow manual workers in Thessalonica 
while being involved in the same trade with them. Hock (1979:440-444) argues that the setting of Paul’s 
evangelistic ministry was a workshop in the light of the ancient conventional setting for intellectual discourse. 
According to Luke (Acts 18:3), Paul was a σκηνοποιός. Paul might have made his living by tentmaking, 
following the Pharisaic custom that studying Torah in practising a trade was regarded as a rabbinic ideal model 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
85 
for shedding light on the nature of the persecution (contra Barclay 1992:56). In the ancient 
Mediterranean world self-identity was perceived in the light of social belonging. In this 
regard, separation from their associations, consisting of the people in the same business, not 
only meant a loss of self-identity, but also endangered their ordinary life in various ways. 
3.2.3.4.2 Identity Crisis (Social Alienation) and Ethical Dilemma among the 
Thessalonians 
I argue that the new Thessalonian converts went through an identity crisis brought about by 
their loss of self-recognition and social belonging. In fact, Paul does not offer any clues about 
the social class or occupations of Thessalonian believers in his letter. Nevertheless, recent 
scholars suggest that the majority of Paul’s community consisted of manual workers, just as 
in other Roman urban sites (Best 1986a:176; Meeks 1983b:64-65; Jewett 1986:120; Ascough 
2000:314-315; 2014:9-10; Weima 2014:29). They lived in a social context in which venera-
tion of the local gods could not be separated from the belief that patron deities protect one’s 
business and cause it to flourish. Nigdelis (2010:34-35) claims that participating in voluntary 
associations was essential to maintaining Thessalonica’s public life and social identity: 
Living in a city in which political and social life was dominated by a minority of 
aristocrats, and having few opportunities to play an active role in local politics as 
individuals, the Thessalonians … sought new collective identities as members of 
groups, organized on the model of the polis. These identities were built upon 
common elements linking the members, such as religious convictions, possibilities 
of professional cooperation, solidarity … when they joined associations, the 
Thessalonians – or at least most of them – aimed at being reintegrated into the life 
of the city as active citizens through a new collective identity (my italics). 
 
After conversion, the Thessalonian believers realised that their new belief was not compatible 
with their previous participation in religious associations, which gathered in the name of local 
deities. As new converts broke radically from their previous perspectives and lifestyles, the 
characteristics of the local gods and the lifestyle of worshippers were viewed as immoral 
(Green 2000:35). 
 In the socio-cultural milieu in which the frenzied, Bacchic and sensual nature of the 
local cults might have been natural and widespread, ethical dilemmas were another major 
                                                 
(Hock 1979:439). In fact, it is difficult to identify what precisely Paul used to handle as σκηνοποιός because 
tentmaking requires many processes (e.g. preparation for patches, stitching, and so on). But patristic documents 
and modern studies reveal that Paul was a leather worker (Michaelis, TDNT 7:394; BDAG, σκηνοποιός; Hock 
1979:441). Thus, it is plausible to say that Paul cut off and stitched leather together to make tents, while he was 
sitting with manual workers (cf. Hock 1979:441). 1 Thess 2:9 (Μνημονεύετε γάρ, ἀδελφοί, τὸν κόπον ἡμῶν καὶ 
τὸν μόχθον·νυκτὸς καὶ ἡμέρας ἐργαζόμενοι πρὸς τὸ μὴ ἐπιβαρῆσαί τινα ὑμῶν ἐκηρύξαμεν εἰς ὑμᾶς τὸ 
εὐαγγέλιον τοῦ θεοῦ) might be understood in this regard (Ascough 2000:314). 
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issue for the newly converted group. Donfried (2002:30) claims that, in the paraenetic section 
of 1 Thessalonians 4-5, Paul warns against committing sexual immorality, so as to differenti-
ate the converts’ moral behaviour from that of their Thessalonian fellow-citizens, which was 
most probably associated with the orgiastic and phallic cult. Jewett’s understanding of the 
nature of sexual immorality is similar to Donfried’s, but he elaborates on Paul’s exhortation 
in 1 Thessalonians 4:1-8 through the lenses of apocalyptic framework and a social-scientific 
study of millenarianism (cf. Johnson-DeBaufre 2010:85; see 2.1.5.2.2.1). According to Jewett 
(1986:130), this Bacchic frenzy of the cults was expressed as an egalitarian vision of millen-
nialist movements in that people could engage in sexual intercourse with anyone regardless 
of social status: 
The presence of both male and female participants in this scene indicates an 
egalitarian emphasis that is consistent with the details Hemberg discovered about 
the inclusion of slaves and strangers as honored initiates in various Cabiric 
temples; slaves dedicated their chains or their writs of manumission to Cabirus, 
indicating that he was the god of the “suppressed population.” 
 
In this potential social atmosphere Paul inserts the unprecedented paradigm for the new 
Gentile converts that ethics and religion cannot be separated in the Christ-followers’ mindset. 
This notion that holiness, as proper moral behaviour, is a natural consequence of having faith 
in Christ is a major thrust throughout the paraenetic section of the letter (4:1-5:22). The trans-
formed lifestyle of the Thessalonian converts was expressed by Macedonian believers’ wit-
nessing their total commitment to “the living and true God” and anticipation of Christ’s 
coming (1:9-10). 
 In this pluralistic religious milieu, furthermore, proclaiming monotheism could be 
regarded as atheism. Though it was normal for the ancient Greeks to accept new deities, wor-
shipping one deity at the expense of abandoning others would have been regarded “as dis-
ruptive or even subversive” (Still 1999:255). For the Greeks, worshipping the deities had 
nothing to do with building moral character; rather religion, social and political life were in-
extricably woven together. As Wilken (1984:58 cited in Still 1999:256) notes: “Piety towards 
the gods was thought to insure the well-being of the city, to promote a spirit of kinship and 
mutual responsibility, indeed, to bind together the citizenry.” According to Hellenistic culture, 
a close link between “social exclusiveness” and “religious exclusiveness” may be regarded as 
a possible reason for the Thessalonian converts’ hardship and alienation from their fellow-
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
87 
citizens (Still 1999:257).74 The fact that Christians refused to participate in the cults caused 
society to brand them as “dangerous atheists,” since neglecting the gods was believed to 
result in bringing divine wrath down upon the civic community (Barclay 1993:515; De Vos 
1999:156; Still 1999:256-260).75 Ascough (2014:14-15) also illustrates the meaning of being 
an atheist in the ancient world, namely that serving one single god “was a denial of the full 
range of the gods” and the ignorance of other gods meant taking “the risk of alienating them 
or even inciting their wrath.” From the Roman religious perspective, furthermore, the Thessa-
lonians’ conversion to “monotheistic exclusiveness” might have meant ignoring the local 
deities’ benevolence as well as threatening the Roman pax deorum (De Ste. Croix 1963:24, 
cited in Still 1999:257).76 Withdrawal from participating in the local cults aroused public in-
dignation since the Christians’ atheism, as evaluated by outsiders, would reverse the deities’ 
good will in protecting their life and sustaining their provision. 
3.3 Conclusion 
In the complex political and religious milieu of first-century Thessalonica societal antipathy 
towards the exclusive sect of Christ-followers conceivably led to discrimination and harass-
ment by their fellow-countrymen. I argue that turning from idols to the God of Israel meant a 
rejection of both the imperial cult and the cults of the local deities. Refusing to participate in 
deifying the emperor might have jeopardised Thessalonica’s privileged status in its relation-
ship with the Roman Empire (Weima 2014:108; cf. Boring 2015:74). Consequently, their 
fellow-citizens were seriously concerned that the Christian believers could debilitate “the 
foundations of established order and custom” of their society (Dunn 1996:228). 
 On the other hand, as the converts were separated from their pagan society, the 
ordinary life of the Thessalonian believers might have been threatened. Certainly, since such 
                                                 
74 Since religion and politics are integrated in ancient peoples’ perception, atheism was most likely regarded 
as having a politically subversive intention (De Vos 1990:156). Indeed, the Christians’ refusal to participate in 
the Roman imperial cult meant they could be charged with atheism (ISBE 4:113). 
75 Barclay (1993:515) gives an example from ancient sources that Christians were branded as “atheists” (e.g. 
Justin, 1 Apol. 5-6 [ANF 1:164]; Tertullian Apol. 10-11 [ANF 3:26-28]; Apuleius, Metam. 9.14). 
76 The pax deorum (“peace with the gods”) indicates the Roman Empire’s religious goal for maintaining a 
harmonious relationship between men and gods (Johnson 2013:5116-5117). The pax deorum was fulfilled under 
these conditions: “deities must be placated by sacrifice and prayer”; (2) “all vows and oaths must be fulfilled 
exactly”; (3) “the city must be preserved from hostile influences by the ritual of lustratio”; and (4) “strict 
attention must be paid to all outward signs of the will of the gods” (Aune 2000:921). According to Johnson 
(2013:5116), the Roman Stoic Cicero (Nat.d 2.3.8) set out examples of how failing in reverence towards the 
gods could result in severe disasters. Livy believed that making an unacceptable sacrifice (Livy 6.1.12) and 
violating religious regulations (Livy 2.36.6) endangered the pax deorum through military defeat (Livy 6.1.12), 
disease (Livy 3.6.5), or pestilence (Livy 5.14.3-4). The notion of the pax deorum is related to the Roman 
imperial cult, since the gods played a significant role in supporting and protecting the emperor (Aune 2000:921). 
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political and religious conflicts probably caused the community to suffer social alienation by 
their fellow-citizens, they lost their sense of belonging in society. Hence, Paul’s discourse 
seems to have been intended to encourage those who were dejected in their persecution to 
effect a (trans)formation of the audience’s self-understanding as well as of their daily ethos of 
living in that community. 
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CHAPTER 4 
FORMATIVE EFFECT OF IDENTITY MARKERS IN THE THESSALONIAN 
COMMUNITY: AN EXEGESIS OF 1 THESSALONIANS 1:1-2:12 
 
This chapter will deal with how Paul seems to appropriate the chosen status of ancient Israel 
when he defines the Thessalonian believers’ new identity. Paul might typically appropriate 
the election of Israel to describe the early churches’ new identity and ethos in Christ (see 
Grindheim 2005:169-197). The background of Paul’s identity awareness was discussed in 
Chapter 2, where it was argued that Paul’s conceptual world and his theological thinking 
need to be considered in light of his unique identity and ethos as a Diaspora Jew. Paul grew 
up in a Diaspora Jewish family and learned the Hebrew Scriptures from his early childhood. 
Even after his encounter with Jesus of Nazareth on the road to Damascus, the Hebrew 
Scriptures were central and authoritative in his thinking. Paul manifests the corporate aspect 
of early Christian communities by echoing the narrative of God’s chosen people in the 
Hebrew Scriptures (e.g. calling, election and holiness). 77  Even though physical/ethnic 
connotations of family/kinship metaphors were abrogated in Christ, “Paul brings his Gentile 
churches into Israel’s story, establishing the identity that is the basis for moral conduct” 
(Thompson 2011:55; see 2.3). 
 On the other hand, the previous chapter raised the point that the crisis of losing their 
social identity and sense of belonging after their conversion away from the idols might have 
led Paul to identify the need to explicitly define the Thessalonians’ newly established 
identity, as well as the relationship between the community members. I will investigate how 
Paul employs kinship metaphors in shaping the distinctive community of Christ-followers in 
1 Thessalonians, not only to encourage those whose relationships with their families were 
severed as a result of their conversion, but also to reinforce their solidarity as a group (cf. 
Horrell 2005:139). I suggest that family/kinship metaphors supplement the notion of God’s 
election as significant identity markers. Paul invites the Gentile believers into ancient Israel’s 
narrative world, regarding them as true siblings/family in Christ. Campbell (2008:36) notes 
                                                 
77 For example, the thrust of Deut 7:6-11 is that God’s election of Israel is not based on their ethnic superiority 
over other nations, but rather on God’s love and faithfulness to the oaths that were made with their ancestors. 
The Israelites were thus encouraged to be responsible for the covenantal relationship with God by living lives 
worthy of their high calling, as well as adhering to the principles of moral accountability (e.g. loving neigh-
bours, actualising social justice, etc.) in the ancient Near Eastern world (Grindheim 2005:12; Müller 2012:36; 
cf. Deut 14: 2; Amos 3:2a; 5:7, 11a). 
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that “Paul’s own experience and understanding of family life in Judaism provided him with 
the raw material for such a theological conception.” Both metaphors and concepts not only 
imply the establishment of communal solidarity, but also function to undergird the 
community’s value by “adopting a code of conduct that distinguishes them from others” 
(Thompson 2011:62). 
 In this section scholarly contributions towards understanding the perception of 
identity in the first-century Mediterranean world through modern social theory can help us to 
appreciate the nature of group identity and the formation of Christian community. Utilising 
this model, the scholars who utilise social theory have attempted to trace Paul’s way of 
shaping communal ethos in the light of how ancient Mediterranean people understood them-
selves. This approach has the potential to reveal how socio-cultural factors might have 
influenced Paul to employ certain identity markers in the context of 1 Thessalonians. Un-
fortunately, some scholars tend merely to emphasise external influences on group identity 
and how those influences motivate behaviour. But, in my view, formation of the com-
munity’s identity is more than a sociological phenomenon. Identity formation also happens 
through a community’s authoritative sources. 
 Hence, the necessity arises to clarify Paul’s attempt to shape the Gentile community’s 
identity formation by analysing the text as well. An exegesis of an ancient canonised text 
may compensate for the shortfalls of social scientific analysis (see footnote 38). Our investig-
ation of textual communication cannot merely involve a linguistic, literary and grammatical 
analysis of the text, nor can it only be an eisegesis that forces a text into a specific unnuanced 
social-scientific understanding of the first-century Mediterranean world. Rather, such a multi-
faceted approach may be used to substantiate how Paul established a communal ethos, i.e. 
group identity, through selecting and arranging static forms (viz. grammar and lexicon) that 
“reveal the thrust or direction of a text as an author’s attempt to guide the readers’ thoughts 
and actions toward a certain goal” (Mouton 2002:32). Moreover, even if it is found that 
Paul’s kinship/family metaphors play a significant role in intensifying the community’s 
solidarity, it would still be necessary to further probe Paul’s intentions for utilising identity-
related concepts in this letter. To explore how identity and its function as Paul’s primary 
ethos are apprehended in the text, this chapter carries out an analysis of Paul’s discourse in 1 
Thessalonians 1:1-2:12. In this process, diagrams should be helpful in tracing the flow of 
Paul’s discourse and in identifying its major thrust (see Appendix I). Establishing possible 
links from smaller literary units (words, phrases, sentences) to larger units (paragraphs, 
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chapters) may provide important clues towards the logical development of the author’s 
thinking (see 1.4.1). 
4.1 Social “Identity” in the First-Century Mediterranean World 
Recently, many New Testament scholars have utilised social-scientific approaches to explore 
the concept of “belonging” and group dynamics in the first-century Mediterranean world. 
Since ancient societies were group-oriented, group identity and family relations (both real 
and fictive) were noteworthy for individuals’ self-recognition. As Van der Merwe (2006:537; 
cf. Esler 2000:149-157; Robbins 1996:101) elucidates, in the ancient world individuals “were 
socially minded, attuned to the values, attitudes and beliefs of their in-groups. Because these 
people were strongly embedded in a group, their behaviour was controlled by strong social 
inhibitions along with a general lack of personal inhibition.” Based on this conception, 
scholars particularly demonstrate how the distinctive identity of early Christian communities 
was established.  
 Some New Testament scholars utilise the social identity theory of Henri Tajfel, 
former professor of social psychology at the University of Bristol, in understanding a group’s 
valued distinctiveness. They argue that a group’s identity and behavioural norms are es-
tablished through social comparison in relation to outgroups. Moreover, Esler (2000:160) 
identifies two aspects of the dynamic relationship between socio-cultural milieu and group 
belonging. First, various social situations led an individual member to define his or her 
identity, as well as to perceive “the clarity of the sense of belonging to the group, the extent 
of positive or negative evaluations attached to membership and the emotional investment in 
the fact of belonging and in such evaluations.” Second, social situations motivate individual 
members to behave according to their communal identification. Regarding social identity as 
group norm, Esler (2000:160) appropriates Tajfel’s view to illustrate the connotation of social 
identity in 1 Thessalonians and how norms play a pivotal role in maintaining and confirming 
group identity. Though ethics is not equal to group norms per se but part of them, his argu-
ment substantiates how ethics is placed “within a new framework of group identity” by deriv-
ing communal consensus with regard to the appropriateness of behaviours. For Esler (2000: 
162-173), his theory succeeds in showing how the social identity of the audience of 1 Thessa-
lonians, and its pertinent ethics, were developed in conflict with the “agonistic nature” of 
their social-cultural environment. In this regard, Horrell (2005:92-93) indicates how identity 
awareness motivates and solidifies group belief and behaviour. He argues that this happens 
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when a narrative, through constructing a specific symbolic world, functions to shape identity 
in a particular social context. Establishing identity thus lays the foundation for the world-
view, moral values and praxis of a group. For Horrell (2005:94), such a notion may serve as 
an alternative way of resolving the paradoxical relationship between the indicative and the 
imperative: 
Since social identity is constantly in process, as it were, reinforced or transformed 
over time, then there is certainly a clear logic in urging someone to be who they 
are, to act in ways congruent with their (current group) identity, particularly 
when there is perceived to be some threat to the viability of the group’s identity, 
or to its boundaries or integrity (italics mine). 
 
Furthermore, Paul’s kinship/family metaphors based on the first-century milieu (both Hellen-
istic and Jewish worlds) have recently become an increasingly important topic of concern. 
While Paul develops the image of “fictive” or “alternative” family relations, particularly to 
indicate his affinity with the Thessalonians, the main effect of emphasising these relation-
ships is the creation of a sense of group belonging and of the community’s distinctive identity 
in relation to outsiders (Sandnes 1994:81-82; Aasgaard 2004:306-308; Thompson 2011:56-57; 
McNeel 2014:25). As is widely known, kinship was a “primary means to structure social life” 
in the Hellenistic culture (Moxnes 1997:17). Maintaining a member’s identity and role in 
relation to the family code of honour and dishonour/shame was a particularly significant 
social value to people in the Hellenistic world. As Moxnes (1997:28) remarks, “[f]amily is 
the main source of honour, and consequently it becomes important to uphold the family 
honour, to behave according to the family honour.” A code of honour and dishonour/shame 
in the first-century Mediterranean world was a means of enhancing feelings of family belong-
ing and solidarity. While individuals who embodied their family values by maintaining its 
honour were rewarded, shameful behaviour dishonoured the family and was therefore dis-
approved of (DeSilva 1996:51). 
 According to Osiek (1995:1; cf. Harland 2002:389), family in the first-century 
Mediterranean world was defined as “the entire network of people related to each other by 
blood, marriage and other intimate social ties, such as clientage.” Similarly, for Paul, forming 
family-based networks is foundational to fostering solidarity and membership in the com-
munities he interacted with. His use of family metaphors could have reflected the inclusive 
characteristics of ancient families with regard to their structure and affinity among the family 
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members (Martin 2003:207). 78  In order to define relationships in the community, re-
interpreted or appropriated notions of conventional kinship are probably reflected in his 
discourse. He needed to redefine each member’s relationship in the new community that was 
“composed of those who were alienated from their closest relatives” (Thompson 2014:43, 47-
48). 
4.2 Believers’ Identity and Morality in the First-Century Mediterranean World 
In my view, one of the primary functions of the New Testament writings was not only to 
shape the identity of audiences as Christ-followers, but also to encourage them to live in 
accordance with their calling. Meeks (1986:12) argues that Christian practices and customs in 
the first century CE were an essential part of recognising their newly established identity in 
relation to Jesus of Nazareth (e.g. “the churches of God,” “the holy ones,” “children of God,” 
“slaves of Christ,” “brothers and sisters, “those for whom Christ died”). Along these lines, 
Mouton (2002:44) states that “[t]he essential aspect of the early Christians’ moral life is their 
identity awareness, the self-understanding within which ethical requirements or directives 
were embedded.” 
 For Paul, theological reinterpretation of Israel’s redemptive history may serve as the 
essential framework for his definition of the identity of newly converted Gentile communities. 
He could utilise the concept of “the people of God,” which was a core identity marker for 
both Jews and Christians, as “a group ethos for his communities, a collective identity as the 
basis for the ‘ought’” (Thompson 2011:44). Paul (re)interpreted God’s chosen people in 
accordance with his primary salvation-historical perspective. The apostle’s theological under-
standing of the Gentiles as God’s true people in the new era of Christ’s fulfillment of the 
Hebrew Scriptures could serve as a foundational motif for defining the identity and moral life 
of the community (cf. Thompson 2011:65). If “Paul uses Scripture primarily to shape his 
                                                 
78 Ancient families differed from those of the modern world. Thus, one cannot typify the family in Graeco-
Roman society as merely a nuclear family, or conjecture some idealised portraits of just the Roman familia 
(Garnsey & Saller [1987] 1990:129). As Joubert (1995:214) remarks, it was more inclusive than the modern 
concept of family. The familia in the Roman Empire “was also used with reference to the kin as well as to the 
property or family estate…[t]he familia thus included more than just the nuclear family.” In first-century con-
texts the circumstances with which the family unit was confronted varied according to political and economic 
conditions, and it is important to note that there were various types of families in the Graeco-Roman period. 
Because of the high rate of child mortality and the short life span of adults in the ancient world, one should not 
idealise a typical ancient family as including all family members. For example, since many children grew up in 
single-parent families, older siblings often played an important role in parenting the younger ones (Aasgaard 
2004:40; Paddock 2008:85). 
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understanding of the community of faith,” Israel’s Scripture might serve as a great textual 
precursor for Paul’s symbolic universe and teachings (Hays 1989:96). 
 In the process of shaping identity formation, the memory of God’s gracious election 
of ancient Israel, and its conceptual extension to Christ, could provide essential hermeneutic-
al keys for interpreting Paul’s writings (cf. Lieu 2004:67-75; Yee 2005:190-212; Campbell 
2008:6). In asking how early Christian identity was constructed,79 Judith Lieu (2004:7) de-
scribes the early Christians as textual communities, since “texts play a central part not just in 
the documentation of what it meant to be Christian, but in actually shaping Christianity.”80 
But a particular story that the ancient Israelites struggled with in maintaining their identity as 
the people of God is (re)appropriated for the formation of Christian identity (for both an in-
dividual and community), and is retold and remembered in a new socio-cultural milieu (Lieu 
2004:67-68). In most cases, Paul’s use of specific vocabularies and the deliberate design of 
his exhortation may have resulted from a “radical redefinition” of the social and ethnic 
boundaries of Jewish communities. 
 On the other hand, a process of shaping identity involves resocialisation, transforming 
“some of the most fundamental relationships, values, perceptions of reality, and even 
structures of the self” (Meeks 1986:13). In the New Testament writings, the obligations of 
community members are not articulated as “the patterns of euergetism or reciprocity that 
were common in the contemporary world” (Lieu 2004:165). But these authors envisaged an 
ideal family that practises mutual obligation for those who came from different social classes 
and ethnic backgrounds, and thereby would reinforce the solidarity of community members. 
Having gained a new and equal status in Christ, the believing communities refashioned and 
appropriated the notion of ἀγάπη as their own “cardinal virtue” (Lieu 2004:165-166). 
Especially Paul’s family/kinship metaphors were particularly unprecedented in as far as they 
were appropriated to establish and affirm mutual love and unity among community members 
                                                 
79 According to Lieu (2004:11-12), discussing Christian identity in the first and second century and probing its 
nature in the light of the term “identity” could be anachronistic, since it is a recently invented word even if the 
phenomenon could have existed without the word. Hence, she suggests considering “ideas of boundedness, of 
sameness and difference, of continuity, perhaps of a degree of homogeneity, and of recognition by self and by 
others,” since those ideas were intricately related to the various aspects of what we refer to as identity.  
80 Her argument is based on Stock’s definition of “textual communities,” which indicates that “a group 
experience based on the interpretation of texts and organized as sectarian behavior was framed within a larger 
political and theological debate” (see Stock 1983:150). Modifying Stock’s idea of “textual communities,” Lieu 
(2004:29) redefines the Christian community as “a group that arises somewhere in the interstices between the 
imposition of the written word and the articulation of a certain type of social organization. It is an interpretative 
community, but it is also a social entity.” 
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who had had nothing to do with each other before their conversion (1 Thess 1:3; 3:6, 12; 5:8, 
13). 
4.3 Identity-Building Discourse in 1 Thessalonians 1:1-2:12 
For Paul’s early Gentile believers, how did he enable the newly established communities of 
Christ-followers to perceive their self-awareness in the ancient world in concrete terms? How 
did Paul shape the community’s distinct identity and ethos in his gospel ministry to the 
Gentiles? I suggest that appreciating the discursive features of this letter is crucial in under-
standing such a dynamic process. Although some scholars have argued that Paul adheres 
strictly to the basic form of Hellenistic letters, he was free to adapt the letter form to suit his 
strategy and purpose (Hagner 2012:462). A remarkable feature of 1 Thessalonians is that it 
was designed to be read out loud and heard by the whole congregation (cf. White 1988:99; 
Collins 2000:329-332; Johanson 1987:66; see 1 Thess 5:27). The most significant benefit of 
examining the discursive nature of this letter is uncovering the logical development of each 
literary component – from the level of word to sentence to paragraph to the larger discourse 
as a whole (see 1.4.1). In this process, one may cautiously examine how a prominent idea 
develops in each phase. Furthermore, an exploration of the discursive features of Paul’s letter 
could complement the shortcomings of previous studies of rhetorical criticism that tended to 
confine Paul’s letter writing to Hellenistic rhetorical conventions (see 1.2.1; 1.3.1). 
 In this research my goal in this section is not to carry out a discourse analysis of the 
letter as a whole in this way, but rather to zoom in on how each identity indicator is inter-
woven in Paul’s discourse. Specifically, exploring significant identity indicators probably 
enable us to identify Paul’s discursive strategy to shape communal ethos. Paul seems to use 
markers that seem explicitly and implicitly to derive from God's act of choosing ancient 
Israel.81 In identifying the thrust of Paul’s employment of identity markers, an analysis of 1 
Thessalonians 1:1-2:12 will show that these markers motivate the process of resocialisation 
of the community, imbuing their communal ethos with a corporate and theologically re-
interpreted identity (cf. Campbell 2008:70). 
                                                 
81 Thompson (2014:23) argues that, of all Paul’s letters, 1 Thessalonians may be his initial attempt to explain 
the formation of the Christian community’s identity as God’s chosen people: “Paul’s task is unprecedented in 
antiquity. The creation of a corporate identity for converts whose only common interest was the conviction that 
Jesus suffered, died, and was raised from the dead (cf. 1 Thess. 4:14) separated the believers from the com-
munities from which they had come – the family, the clan, the tribe, the civic assembly (ekklēsia) – and brought 
them together with those whom they did not choose.” 
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4.3.1 Structure of 1 Thessalonians 
As I begin to engage in the exegetical work, a consideration of the overall structure of 1 
Thessalonians is required to grasp the flow of Paul’s argumentation. For the purpose of my 
analysis of 1 Thessalonians 1:1-2:11, I regard the structural division of this letter, based on 
Hellenistic epistolary convention, to be the following (cf. Weima 2014:56-58): 
 
A. Opening (1:1) 
B. Thanksgiving (1:2-10) 
 1. God’s election of the Thessalonians (1:2-5) 
 2. Imitating Paul and the Lord / a model for all believers in Greece (1:6-10) 
C. Body (2:1-3:13) 
 1. Paul’s self-defence of his own integrity for community formation (2:1-12) 
 2. The Thessalonians’ inclusion among the people of God (2:13-16) 
 3. Paul’s desires for and expectations of the Thessalonians (2:17-3:11) 
 4. Paul’s transitional prayer (3:11-13) 
D. Exhortation/Paraenesis (4:1-5:22) 
 1. Introduction (4:1-2)  
 2. Holiness: sexual purity (4:3-8) 
 3. Love for one another (4:9-12) 
 4, Comfort for the mourning believer (4:13-18) 
 5. Awakeness in the Day of the Lord (5:1-11) 
 6. Exhortation to live as God’s eschatological people (5:12-22) 
E. Closing (5:23-28) 
 
Studies of ancient letters reveal that Hellenistic letters consist of three major sections –
introduction (including the author’s name, recipients, a greeting, and health wish), body 
(beginning with disclosure formula), and conclusion (including greetings, wishes and prayer). 
In view of this letter writing convention, many scholars have come to conclude that this basic 
form is also reflected in the composition of Paul’s letters (Green 2002:73; cf. Doty 1973:27-
47). In fact, Paul was not strictly tied to the formal structures of Hellenistic letter-writing. 
Marshall (1983:9) confirms this: “Paul remains broadly within the general pattern in order to 
compose a letter whose content is determined by the particular needs of this congregation.” 
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The larger structure of the Pauline letters reveals “that the apostle followed this basic outline 
with certain modifications” (Green 2002:73-74).82 
 Depending on one’s observation of the way certain parts function (e.g. “thanksgiving” 
and “paraenesis”), the structural divisions could be varied from three to five major sections 
(Porter 2010:19-20). In this research I take it that this letter can be divided into five major 
parts, for the reasons outlined below. 
 First, scholars unanimously agree that 1:1 is the opening of this letter. 
 Second, given the grammatical and syntactical connections and ascertaining the func-
tion of some discourse formulae indicates Paul’s thanksgiving section is 1:2-10. In 2:1 the 
consequent occurrence of the vocative, the emphatic “yourselves” and an appeal to what the 
audience already knew ([α]ὐτοὶ γὰρ οἴδατε, ἀδελφοί) indicate a shift to the beginning of the 
body of the letter (Sanders 1962:356; White 1971:94; Ellingworth & Nida 1976:19; Green 
2002:74; Weima 2014:125). 
 Third, I regard 2:1-3:13 as the main body. Paul’s central focus is establishing an 
affinity with the Thessalonian believers (cf. McDonald & Porter 2000:420-421). But, in my 
view, this part of the letter was not merely to close the gap in the relationship between Paul 
and the community during his absence from them. Rather, as I will show the case of 2:1-12, 
this part also affirms the grounds for Paul’s exhortation in the next part. 
 Fourth, I view 4:1-5:22 as the paraenetic section. In my estimation, this part itself 
functions as Paul’s imperative that is based on the concept of identity established in 1 Thessa-
lonians 1-3. Intensive occurrences of imperative and hortatory subjunctive moods character-
ise this part as the paraenesis (Johanson 1987:78; e.g. 4:18; 5:11, 13-22). In correlating es-
chatology and ethics, this paraenetic section focuses on exhorting the addressees to preserve 
ethical behaviour by ἵνα clauses (4:1, 12, 13) and the infinitive clauses (4:3, 4, 6, 10, 11; 
5:13). On the other hand, the section on Paul’s moral exhortations cannot be separated from 
the body section, since the phrase λοιπὸν οὖν in 4:1 is a transitional marker from chapter 3 to 
4. Although the issue of contingency can be raised (see Luckensmeyer 2009:64), I will deal 
with this paraenetic section separately from the main body. The vocative, ἀδελφοί in 4:1 and 
disclosure formula, οἴδατε γὰρ in 4:2 also demarcate the line between the main body and the 
                                                 
82 Compared to contemporary papyrus letters, Paul’s letters have distinctive features with regard to form and 
contents (White 1988:96-100; Arzt 1994:30). Paul not only brings some Christian features into the epistolary 
genre, but also adapts Hellenistic epistolary conventions for his pastoral care to communities (White 1988:99; 
Arzt 1994:30-31). 
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paraenesis. Nevertheless, I believe that Paul’s moral exhortations should not be regarded as 
appendices; rather, the section is integrated into the body of the letter (Green 2002:74). 
 Fifth, there has been controversy about whether the closing section begins at 5:23 
(Morris [1984] 2009: 107; Boers 1976:142; Doty 1973:43; Weima 1994:174-186; 2014:58, 
379, 415; Collins 2000:334-336; Malherbe 2000:336-337; Green 2002:76; Hagner 2012:462; 
Shogren 2012:231-232;) or 5:25 (Marshall 1983:11; Johanson 1987:65-66; Lambrecht 2000: 
165, 172; Beale 2003:175-177; Furnish 2007:122-123; Boring 2015:42). I view epistolary 
analysis as helpful to define the location of the peace benediction. Weima (1994:175; cf. 
Roetzel [1975] 1982:37-38) provides two major reasons for the former option (i.e. 5:23). 
First, Weima comments that “both the peace wish of Semitic letters and the health wish of 
Greco-Roman letters (to which the peace benediction is analogous) clearly belong to their 
respective letter closings and not to their letter bodies.” Second, he mentions that “by includ-
ing the peace benediction here in the letter closing, Paul creates an inclusio with the letter 
opening.” Moreover, the consequent occurrence of the adversative conjunction, δέ in 5:23, 
the peace benediction and the transition of the dominant mood from imperative to optative in-
dicate that the conclusion of the letter begins from 5:23 (Weima 2014:379). The closing part 
wraps up Paul’s major concern in his benediction, prayer-wish, encouragement, exhortation 
and final greeting. Finally, a major motif, their calling and responsibility as the eschatological 
people of God, reaches its climactic moment at the end of the letter. 
 Admittedly, some recent scholars who read Paul’s letter based on Hellenistic rhetor-
ical conventions raise the question as to whether a formal analysis of 1 Thessalonians can 
help us find answers about the purpose and function of certain passages (e.g. 1 Thess 2:1-12, 
13-16; cf. Donfried 2002:168-170). Even with such an epistolary analysis, it is not easy to 
recognise the interrelatedness between literary units (Jewett 1986:68). At the same time, frag-
menting texts into smaller literary units may prevent one from reading the text as a unified 
whole (Wanamaker 2000:284). However, I suggest that considering the discursive features of 
1 Thessalonians in this research could supplement any deficiencies of epistolary analysis.83 
                                                 
83 Porter (2010:10; cf. Reed 1993:294-314) argues that it is possible to establish a relationship of mutual 
supplementation between the epistolary structure and the rhetorical characteristics of the Pauline letters. He 
(2010:11-12) draws attention to a significant contribution of the Prague Linguistics Circle (especially, 
Mathesius) to overcoming the gap between “structuralism” and “functionalism.” First, they argue that a sentence 
is made up of formal and functional units. Second, the act of communication is established in ways that are 
associated with syntax. Third, “every organized communication represents a definable confluence of old and 
new material, which material is what constitutes the progress of communication.” Fourth, each communicative 
element can be classified. In utilising this principle, Porter (2010:15) further sets a theoretical basis for the 
understanding that each epistolary unit in Paul’s letter has its own communicative function in the whole 
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With regard to structuring 1 Thessalonians, utilising epistolary analysis seems to be advanta-
geous. It enables the researcher to construct an overview of the larger structure/outline of the 
letter in the light of the letter writing conventions of Paul’s day. Furthermore, in contrast to 
the point that the rhetorical critics problematised, I rather contend that identifying small 
literary parts may contribute to a better understanding of the letter as a whole. 
4.3.2 The Church of the Thessalonians 
Paul addresses the community of the recipients as ἐκκλησία (1 Thess 1:1; cf. 1 Cor 1:1; 2 Cor 
1:1; Gal 1:2, Philem 2).84 In Hellenistic societies the term ἐκκλησία was characterised as 
referring to “a political phenomenon.” In a democracy, for example, each member would 
play a role in making fundamental political and judicial decisions (NIDNTTE 1:135). Here 
Paul’s appropriation of the term is to differentiate his recipients from the secular assemblies 
that existed in Thessalonica.85 The phrase τῇ ἐκκλησίᾳ Θεσσαλονικέων ἐν θεῷ πατρὶ καὶ 
κυρίῳ Ἰησοῦ Χριστῷ in 1:1 indicates the distinguished and re-socialised social status of the 
converted Thessalonians from the other ἐκκλησίαι of the city such as “voluntary associations, 
mystery cults, philosophical or rhetorical schools as well as the Jewish synagogue” 
(Thompson 2014:29;cf. Meeks 1983b:77-78; 85-86). 
                                                 
structure and finally organises a larger communicative entity: “[t]hese meaningful units extend beyond the 
sentence in structure and encompass full semantic-pragmatic meaning, in terms of various larger complexes of 
organization.” While Porter’s “functional letter perspective” is in its initial stages, I believe it has the potential 
to advance the next phase of the studies of epistolary analysis. 
84 In the opening section of 1 Thess Paul employs Hellenistic epistolary formula that consists of a threefold 
greeting formula (author, recipient, and greeting). While there is a controversy as to whether Silvanus and 
Timothy participated in the composition of 1 Thess, most commentators do not doubt that Paul is the single 
author of 1 Thess (Carson & Moo 2005:535; Furnish 2007:37; Weima 2014:65-68). The first person plural may 
be an “authorial plural” that can be used interchangeably with the singular pronoun (Malherbe 2000:88; cf. 2 
Cor 1:1–14, 18, 24; 7:5–7; 7:12–8:8). 
85 There are two objections to this understanding: (1) reading ἐκκλησία with political connotations; (2) occur-
rence of the phrase ἐκκλησία θεοῦ originates not from the LXX but from apocalyptic Judaism. First, Van Kooten 
(2012:523) opposes the idea that the NT employment of the term ἐκκλησία should primarily be understood 
against the background of the LXX. His major argument is that the term ἐκκλησία has political implications, 
saying that “Paul wishes to contrast the Christian ‘assembly of God’ with the civic assemblies (ἐκκλησίαι) of the 
Greek cities in the Roman empires, as a parallel, alternative organization existing alongside the latter” (Van 
Kooten 2012:527; cf. Malherbe 2000:98-99). Second, out of 123 occurrences, להק was translated as ἐκκλησία 73 
times in LXX, and in the remaining occurrences it was rendered as συναγωγή. While the phrase ἐκκλησία θεοῦ 
appears only once in Neh 13:1, the phrases, ἐκκλησία κύριου or συναγωγή κύριου occur more frequently; when 
LXX indicates the people of God, συναγωγή was more often employed than ἐκκλησία (Thompson 2014:31). For 
these reasons, some scholars argue that the phrase ἐκκλησία θεοῦ did not come from LXX, but apocalyptic 
Judaism (Roloff, EDNT 1:412; Thompson 2014:31). However, when one investigates the background of this 
term, it is necessary to pay attention to Paul’s distinctive use of ἐκκλησία. Moreover, their choice of ἐκκλησία 
rather than συναγωγή might be ascribed to the fact that the latter was already used by the Jewish community 
(Trebilco 2011:440; Thompson 2014:32). 
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 When Paul mentions the term ἐκκλησία, as most scholars notice, he probably has a 
rendering of the corresponding Hebrew word להק in mind (i.e. the ancient Israelite congrega-
tion) (BDB, להק; BDAG, ἐκκλησία §3.a). Trebilco (2011:440) argues that Hellenists (includ-
ing Jewish Christians) who lived in Jerusalem and spoke Greek as their mother tongue, chose 
the term ἐκκλησία for their self-designation because they perceived that their community 
stood in historical continuity with YHWH’s assembly in ancient Israel. It is not disputed that 
ἐκκλησία originally indicated civic assemblies with political overtones. But Paul’s re-
interpretation of this term “enhanced its [conventional] use” (Trebilco 2011:445). Indeed, this 
community was not abruptly created out of vacuum. Paul’s use of ἐκκλησία thus seems to 
refer to the roots of their communal story and existence according to the Hebrew Scriptures 
(Fee 2009:15; Weima 2007:68). Kraus (1996:154) rightly remarks that this epithet implies 
continuity in relation to the heritage of the Hebrew Scriptures: 
Paulus überträgt im 1 Thess Epitheta des alterstamentlichen Gottesvolkes 
konsequent auf die christliche Gemeinde. Damit zeichnet er die „Gemeinde der 
Thessalonicher in Gott, dem Vater und dem Herrn Jesus Christus“, ein in den 
Rahmen der alttestamentlichen Gottesvolkvorstellung. Daraus wird man folgern 
dürfen: Die Kontinuität des Gottesvolkes bleibt in der Diskontinuität sichtbar. 
 
Furthermore, the gathering of Thessalonian believers may be regarded as a true local con-
gregation of believers rather than a mere local expression of the universal church, connoting 
their distinctive identity from other Thessalonian citizens’ ἐκκλησίαι (Ellingworth & Nida 
1976:2; Morris [1984] 2009:42; Donfried 2002:141). Paul’s unusual employment of the 
partitive genitive Θεσσαλονικέων (people “of the Thessalonians”) indicates “the church of 
the population” rather than “the church in the city” (1 Cor 1:2; 2 Cor 1:1; Phil 1:1) (Donfried 
2002:139; cf. Thompson 2014:29). This grammatical structure shows that the community has 
a distinct identity from the rest of society. 
 Compared to their surrounding world, a distinctive characteristic of community 
formation is ascribed to the associational work of both God and Christ. The community’s 
existence was defined by their relationship to both God and Christ. The phrase ἐν θεῷ rarely 
occurs in Pauline letters, since the phrase “in [the Lord Jesus] Christ” is more common. Even 
though it is difficult to decide whether the grammatical function of ἐν is instrumental or in-
corporative, these two understandings are not incompatible (Donfried 2002:143; Furnish 
2007:38; Weima 2014:69). Some scholars suggest that the grammatical function of ἐν is 
instrumental, so it can be translated as “the assembly of the Thessalonians brought into being 
by God the Father and the Lord Jesus Christ” (Malherbe 2000:99; Best 1986a:62). Paul re-
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cognises that God plays the ultimate role in shaping the Thessalonian community. God chose 
the Thessalonians (1 Thess 1:4), and in response to God’s calling, the Thessalonians “turned 
to God from idols to serve the living and true God” (1 Thess 1: 9). On the other hand, the pre-
position ἐν could refer to more than a mere instrument, since God’s major role in association 
with Christ not only called the community into existence, but also established the relationship 
between the church and these divine persons (Fee 2009:15; Thompson 2014:33; cf. 1 Thess 
1:5; 3:8; 4:17). 
 From the perspective of their neighbours, this community could have been considered 
as exceptional and foreign, since the heritage of the Thessalonians’ identity was also rooted 
in faith in Christ. At the beginning of the letter, God and Jesus are presented in apposition, re-
flecting Paul’s high view of Christ’s person (Fee 2007:36; 55). According to Fee (2007:42), 
this belief was shared between Paul and the Thessalonian congregation inasmuch as the term 
κύριος in 1:1 reflects the translated Tetragrammaton (הוהי) in the LXX. Paul’s use of κύριος 
does not blur the distinction between God and Christ, but rather indicates that “Christ as 
κύριος shares in the divine purposes and activities with God the Father.” The opening section 
anticipates the essential communication of the letter. Paul sets the foundation of the Thessa-
lonians’ distinctive identity, which is theologically redefined by the two divine persons (God 
and Jesus Christ) who take the lead in the salvation history. The Thessalonians’ faith in God 
and Christ might have been a major cause of social isolation, harassment, conflict and 
persecution directed towards the Christian community (see 3.2.1; 3.2.2; 3.2.3). 
4.3.3 God’s Election as Paul’s Major Discursive Thrust 
Despite the fact that the term ἐκλογή occurs only once in 1 Thessalonians (1:4), God’s 
election of the Thessalonians seems to be the major reason for Paul’s thanksgiving (1:2-10). 
In addition, this concept permeates the whole of 1 Thessalonians 1:1-10.86 Remarkably, in his 
naming the Thessalonians as God’s elect and beloved brothers and sisters, Paul “recalls the 
frequently repeated statement in Deuteronomy that God ‘loved’ Israel and demonstrated his 
love for them by ‘electing’ their ancestors and eventually the Israelites themselves, among all 
                                                 
86 In other Pauline letters this term occurs only in Romans 9-11 (9:11; 11:6, 7, 28), where Paul deals with 
Israel’s status in God’s divine plan. Paul does not fully articulate the issue of the Gentile inclusion in 1 Thess 
yet. But it is remarkable that he uses the same term, ἐκλογή in his first letter, since this term anticipates his 
establishing the universal category of God’s renewed people that includes both Jews and Greeks (see Thompson 
2014: 40, 121, 140-142; Elwell 1993:227; see also 2.3). 
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the peoples of the earth, to be his own possession” (Thielman 1994:73).87 When Paul defines 
Gentile Christ-followers, his strategy of resocialisation serves to incorporate them into the 
“Jewish symbolic universe” of the Hebrew Scriptures (Campbell 2008:57-67; cf. Marshall 
1990:262-265; Tellbe 2001:134-135; Grindheim 2005:184-185). Moreover, as Campbell 
(2008:60; cf. Stanley 1992:338) remarks, “the authority of scripture extends to his Gentile 
Christ communities,” so that it seems to play a formative role in defining their newly es-
tablished identity in Christ. Thus, Paul’s view is that Gentile converts belong to the culmina-
tion of God’s redemptive story, in continuation with YHWH’s calling and election of Israel. 
Thielman (1994:73) renders the Gentiles’ new identity as being based on God’s covenantal 
relationship with God’s chosen people: 
From the perspective of first-century Jews familiar with all of this [the covenantal 
relationship between God and Israel/calling for holiness], the most astonishing 
characteristic of the Thessalonian letters would have been Paul’s assumption that 
the collection of uncircumcised Gentiles together with some God-fearers and 
Jews in Thessalonica stood in continuity with God’s chosen people as they are 
described in the Old Testament. 
 
According to 1:1-10, the notion of God’s election reflects a major motif of Paul’s missionary 
project (Míguez 2012:91-93). In verse 4 this concept permeates both Paul’s thanksgiving 
statement (vv. 2-3) and his subsequent narrative. In verses 6-10 the concept aims at 
reminding the audience both of their conversion and their exemplary role in the regions of 
Macedonia and Achaia (Fee 2009:19). God’s election of the Thessalonians is not only a 
central cause of Paul’s thanksgiving to God, but also a major subject in the rest of his dis-
course in the first chapter. Furthermore, according to Furnish (2007:33), the notion of God’s 
election of the Thessalonians is developed throughout the letter as Paul attempts to shape the 
Christian community’s identity: 
The first direct theological assertion of the letter is about election, which Paul im-
plicitly presents as an expression of God’s love (1:4). He subsequently refers to 
this as God’s call (2:12; 4:7), emphasizing the divine faithfulness (5:24). Because 
he is addressing Gentile believers, it is clear that he understands God’s love and 
faithfulness to be universal in scope, inclusive of humankind as a whole. Con-
version (accepting the gospel) means accepting not only one’s election by the 
“living and true God” (1:9), but also God’s call to holiness (2:11-12; 4:7; 5:23-
24). 
 
                                                 
87 Remarkably, in the Hebrew Scriptures the notions that Israel is God’s beloved one and that God chose them 
often occur together (Deut 4:37; 10:15; 33:12; Ps 60:5; Isa 41:8; 44:2; Hos 11:1). 
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Also, the term ἐκλογή implies that the dawning of God’s ultimate plan of salvation had al-
ready become a reality amongst this Gentile believers (cf. Boring 2015:63-64). He mentions 
that this concept constitutes the texture of the whole letter in association with the notions of 
grace, calling, church, Holy Spirit, Christ and even the eschatological language in the rest of 
the letter. In addition, Paul’s use of this notion encompasses both the initial phase of shaping 
the believers’ identity (their conversion) and their full-fledged status (as examples of the 
Christian life). The community’s election is the essential foundation for his thanksgiving to 
God as well as his moral exhortation in this letter. Bassler (1993:14) also remarks that the 
concept of election “emerges as fundamental convictions through which Paul consistently 
interprets their world and motivates their behavior.” 
4.3.4 Election as Major Reason for Paul’s Thanksgiving to God (1:1-5) 
Paul’s thanksgiving to God for the Thessalonians (1:2-3) is expressed by mentioning them in 
his prayer, since he constantly remembers their work of faith, labour of love and steadfast-
ness in hope.88 This section will not discuss this triad in detail.89 Suffice to say that the text 
informs its audience that the triad is the first cause for Paul’s thanksgiving to God, since the 
participle μνημονεύοντες functions grammatically as causal in this case. During his earlier 
mission in Thessalonica Paul was abruptly separated from the community because of Jewish 
opposition to his gospel preaching (cf. Acts 17:5-6). Paul now constantly gives thanks 
(πάντοτε) since, notwithstanding the absence of their founder and persecution/social harass-
ment from their fellow countrymen and the Jews, God continues to generate the three basic 
characteristics/virtues of the Christian life among them (Marshall 1983:51; Holmes 1998:48). 
However, even if the second group of genitives (faith, love and hope) are significant in defin-
ing the nature of the Christian life, Paul’s emphasis falls on the moral triad (work, labour and 
steadfastness). In this grammatical construction Paul’s thanksgiving focuses on the fact that 
the Thessalonians themselves actualised the expected Christian life. These characteristics 
                                                 
88 In vv. 2-3 two participles, ποιούμενοι and μνημονεύοντες, modify the main verb εὐχαριστοῦμεν. The first 
participle ποιούμενοι in association with μνείαν may be rendered as an idiomatic expression, “to make mention” 
or “to speak to someone concerning another” (BDAG, μνεία §2; Bruce 1982:11-12; Shogren 2012:57; Fee 2009: 
20; Weima 2014:83). When it comes to the first adverbial participle (ποιούμενοι), it most likely functions as 
manner (Weima 2014:83). Thus, Paul’s prayer cannot be separated from his thanksgiving and the thanksgiving 
is concretely articulated by means of his mentioning the community in his prayer. 
89 There are two major grammatical understandings of these consecutive genitives: (1) subjective genitive 
(MHT 3:211; Best 1986a:67-70; Wanamaker 1990:75; Malherbe 2000:108-109; (2) genitive of production/ 
producer (Morris [1984] 2009:43-44; Marshall 1983:51; Wallace 1996:104-106; Shogren 2012:59). In my view, 
these two grammatical functions are not incompatible, since the first term could be the result of the second term 
(Weima 2014: 85). 
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mark their distinct life in their surrounding society.90 Paul’s first thanksgiving that the Thes-
salonians’ life attains “the vital, active character of Christian commitment” is deeply associat-
ed with his articulation of their privileged status, i.e. as God’s chosen people (1:4). The per-
fect participle, εἰδότες (for we know), modifies Paul’s statement of thanksgiving (εὐχαρις-
τοῦμεν τῷ θεῷ) in verse 2. Just as the grammatical function of the adverbial participle μνημο-
νεύοντες is causal, Paul’s employment of the second participle (εἰδότες) signifies that the 
fundamental ground for his thanksgiving is God’s election of this Gentile group. As diagram 
1 in Appendix I shows, both Paul’s remembering the fruitful result of his initial ministry and 
his conviction of the Thessalonians’ election become reasons for his thanksgiving. 
 Significantly, Paul’s employment of the two phrases ἀδελφοὶ ἠγαπημένοι ὑπὸ [τοῦ] 
θεοῦ and τὴν ἐκλογὴν ὑμῶν in verse 4 echoes the election tradition in the Hebrew Scriptures. 
This echo strategically integrates Gentile converts into the story of Israel’s election by God 
(Matera 2007:108). First, Paul’s designation of the community as ἀδελφοὶ may also be un-
usual, since his kinship metaphors would not have been compatible with the hierarchical 
structures of other voluntary associations, which consisted of overseers and servants (Thomp-
son 2014:19). It has been suggested that Paul’s employment of this term comes from mainly 
Jewish practice (Malherbe 2000; Fee 2009:30; Weima 2014:89). 91  Paul frequently used 
ἀδελφός not merely to indicate members of the same religious group, but to differentiate the 
community “from the ancient associations, in which the word was rare” (Thompson 2014: 44; 
see 4.4.4).92 Second, the implication of ἀδελφός may be clarified by the modifying phrase, 
ἠγαπημένοι ὑπὸ [τοῦ] θεοῦ.93 Marshall (1990:262) illustrates the implications of the ex-
pression “beloved by God” as follows: 
Here we can see the actual process of extension of the term taking place; what 
once applied to Israel is no seen to apply to the church, and what formerly applied 
only to racial Israel is now extended to the Gentiles also. The significance of 1 
Thess 1,4 is that Paul carries out this extension in application without, as it were, 
showing us the working or needing to justify in to his readers [or audience]. 
                                                 
90 Though Paul does not elaborate on what the ethical triad concretely indicates, the long series of the com-
bined concepts denotes “vibrant realities” of having a Christian identity (Shogren 2012:59). Faith is expressed 
by taking a specific action of missionary work (Malherbe 2000:108; Beale 2003:46) or living a holy life (Wana-
maker 1990:75) or showing faithfulness to Christ (Furnish 2007:41; Weima 2014:86). Love is fully expressed 
through the labour for their community members (cf. 1 Thess 3:12-13; 4:9-12). Hope strengthens their steadfast-
ness to keep reminding them of their Christian identity as the eschatological people of God. Here Paul artic-
ulates “a very specific hope in Christ’s imminent return from heaven to bring about their deliverance” (Weima 
2014:88; cf. Hendriksen 1955:47-48; Wanamaker 1990:76; Gaventa 1998:26; Green 2002:91; Furnish 2007:42). 
91 Exod 2:11; Deut 2:4; 15:3, 12; Ps 22:22 (21:23 [LXX]); Jer 22:18; 31:34 (38:34 [LXX]); Zech 7:9; 1QS 
6.10, 22; CD 6.20-21; Josephus, J.W. 2.122; Jos. Asen. 12:11; 13:1; Philo, Spec. Laws 1, 52; Virtues 103-4, 179. 
92 For further discussion of Paul’s use of this kinship metaphor, see 4.4.4. 
93 Cf. Deut 33:12; Ps 60:5; Isa 44:2; Jer 11:15. 
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Moreover, according to Weima (2014:90; see also Thielman 1994:74-79, 89; Thompson 2011: 
44-45), Paul appropriates specific language that used to indicate Israel’s position, “being 
loved by God,” to represent the Gentile believers as “the renewed Israel” called by God. The 
perfect passive participle (ἠγαπημένοι) not only illustrates that God’s love continues to be 
made known to the brothers and sisters, but also implies God’s active role in calling the 
Thessalonians into the new reality unified in Christ (Boring 2015: 58). Third, the next phrase, 
τὴν ἐκλογὴν ὑμῶν in verse 4, that echoes God’s election of Israel, substantiates this idea 
more clearly. Though Paul’s word ἐκλογὴν does not appear in the LXX, its verbal (ἐκλέγω) 
and adjectival form (ἐκλεκτός) convey the election tradition, i.e. one of the representative 
symbols of Israel’s faith (Thompson 2014:35). 94 In this sense, the eventual occasion for 
Paul’s thanksgiving to God is that the Thessalonians now become beloved brothers and 
sisters in Christ. 
 By appropriating Israel’s tradition of being God’s chosen people in the formation of 
this Gentile community, in verse 5, Paul begins to shape the common ethos between speaker 
and audience, i.e. the formation of their differentiated identity through the concept of God’s 
election. In illustrating the initiative phase of the formation of the Thessalonians’ identity, 
Paul’s appeal to the tradition of being God’s chosen people by using ἐκλογὴν derives from 
the shared memory that both Paul and the Thessalonians had experienced the power of the 
gospel in the previous mission. 
 The major focus in verse 5 falls on the apostle’s act of delivering the gospel rather 
than the Thessalonians’ acceptance of it. Paul’s preaching the gospel with a “great sense of 
certainty” is efficacious (Shogren 2012:65). Beale (2003:51) illustrates the nature of the 
effectiveness of Paul’s ministry, saying that Paul’s “word was effective because the power of 
God’s Spirit had produced a great conviction of faith in preacher[s] and such conviction 
spilled over into the hearers” (cf. Fee 2009:34). In particular, I contend that Paul’s discourse 
displays that the Holy Spirit is the major cause of God’s election. Paul’s appeal to the know-
ledge of what they experienced first-hand (καθὼς οἴδατε) in this verse indicates that the 
Thessalonians already recognised the work of the Holy Spirit in their receiving of the gospel. 
And yet, this discursive device purports to convince them of the genuineness and integrity of 
the previous missionary project.95 Moreover, the construction οὐκ ... μόνον ἀλλὰ (not only ... 
                                                 
94 E.g. Deut 7:7-11; 12:5, 11, 18, 21; 16:6, 7, 11, 15, 16; 17:8, 10, 15; Isa 14:1 41:8-9; 43:10; 44:1-2; 49:7; 
42:1; 43:20; 45:4; 65:9. 
95 This idea will be developed in 1 Thess 2:1-12 (see 4.4). 
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but also) denotes the Thessalonians’ conversion would not have been a result of oral persua-
sion alone (Fee 2009:32). The Holy Spirit is a true sign of Pauls’ preaching, differentiating 
his preaching from the charlatan philosophers and wandering preachers of his day (Boring 
2015:64; cf. Acts 10:34-48; 11:15-18; 1 Cor 6:19; 12:3). 
 Furthermore, in tracing his argument in verses 4-5, Paul clarifies the meaning of 
God’s election of the Thessalonians. The ὅτι clause in verse 5 concretely elucidates Paul’s 
previous statement regarding the Thessalonians’ election (τὴν ἐκλογὴν ὑμῶν). Here, God’s 
election is concretely described as the logical and chronological sequence of the Holy Spirit’s 
involvement in Paul’s preaching of the gospel. The Spirit was involved both in the initiative 
phase of Paul’s ministry and its fruitful result of shaping the Thessalonian community. In so 
doing, Paul reminds the audience that the Holy Spirit’s active role in his previous missionary 
work resulted in the formation of their distinct identity (Fee 2009:32; cf. Best 1986a:73; 
Malherbe 2000:110).96 Grindheim (2005:185) also maintain this connection by saying that 
“[t]he manner in which their election was effected … in power and in the Holy Spirit and in 
full conviction (1:5) … [t]heir election is made manifest through their receiving the word in 
persecution and joy in the Holy Spirit (1:6b).” Their identity as God’s elect was not solely 
established through an oral communication of God’s gospel, but from “the power from the 
Holy Spirit that causes the spoken word to penetrate the hearts and minds of its hearers” 
(Weima 2014:95).97 
                                                 
96 Most major commentators on 1 Thess interpret this clause as “causal” (Morris [1984] 2009:46; Wanamaker 
1990:78; Holmes 1998:49; Green 2002:93-94). However, the participle εἰδότες in v. 4 in association with ὅτι 
clause makes a normal construction of “knowing ... that” (Fee 2009:31). In my view, this ὅτι clause could be 
understood as epexegetical (or explanatory) (Malherbe 2000:110; Fee 2009:31; Weima 2014:93). 
97 It is difficult to decide the meaning of the third dative phrase, [ἐν] πληροφορίᾳ πολλῇ in v. 5, because we 
are confronted with a critical textual issue as well as the question of the relationship between the three nouns 
(δυνάμει, πνεύματι ἁγίῳ and πληροφορίᾳ πολλῇ). When it comes to the external evidence, both textual supports 
are substantial. While one may read “in power and in the Holy Spirit and in full conviction” (א A C P 048. 33. 
81. 104. 326*. 945. 1739. 1881 vgst97; see NA28), other possible textual support could be “in power and in the 
Holy Spirit and full conviction” (B D F G K L Ψ 0278. 326c. 365. 630. 1175. 1241. 1505. 2464 𝔪 it vgcl.ww sy(p); 
see NA28). While the former reading may emphasise that Paul’s message results in the Thessalonians’ con-
viction in accepting the gospel message (Best 1986a:76), the latter reading may focus on the audience’s perceiv-
ing Paul’s message in full assurance (cf. Hendriksen 1955:51; Fee 2009:29; Weima 2014:113). Fee (2009:28-29) 
argues that the error might have occurred because scribes deliberately produced grammatical consistency (i.e. 
maintaining the three consecutive ἐν phrases). If the preposition ἐν before πληροφορίᾳ in v. 5 is omitted, one 
must further identify internal evidence as to the interrelationship between these three nouns in this context (Fee 
2009:33; Weima 2014:113). According to Fee (2009:33), in these prepositional parallels, the second compound 
phrase (in the Holy Spirit and full conviction) qualifies the first one (“in power”). The first noun “power” cannot 
necessarily be rendered as a “miracle” that is accompanied by the preaching of the gospel, as some commenta-
tors suggest (Marshall 1983:53; Wanamaker 1990:79; Green 2002:96). But, as Weima (2014: 95) remarks, the 
term δυνάμει most likely means “the power from the Holy Spirit that causes the spoken word to penetrate the 
hearts and minds of its hearers.” At any rate, it is certain that the main focus of this series falls on Paul’s 
apologetic concern in light of the last statement of v. 5b, which reads: “[y]ou know what kind of men we proved 
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4.3.5 Election as Motivation for the Thessalonians’ Influential Role (1:6-8) 
In verses 6-8 Paul develops the election tradition to elucidate the consequential effect of the 
Thessalonians’ conversion and their consequent reactions in actualising their distinct life. 
Míguez (2012:93) remarks that “the election (a subjective fact) becomes imitation (an object-
ive fact) and is transformed into data for others, thus providing a new alternative subjectivity 
(a model).” In verse 6 the conjunction καί indicates that Paul expands the notion that God 
chose the Thessalonian community, already mentioned in verse 4. With regard to the possib-
ility that verses 6-10 are connected to the idea of God’s elect, it is more natural to regard the 
function of καί as a coordinating conjunction.98 So, the sentences are structured as parataxis 
(using καί with the Semitic style that comes from the usage of the Hebrew conjunction  ְו) (Fee 
2009:37; Weima 2014:97; see BDF § 458, 471).99 Using καί in verse 6 as a coordinating con-
junction does not simply reiterate the speaker’s previous idea and statement, but indicates 
more advanced concepts (see diagram 1, Appendix I). Hence, Paul most likely posits another 
cause for his thanksgiving that they imitated him and the Lord. 
 Paul’s retrospective statement of his missionary project for establishing the commun-
ity’s identity in verse 6 now changes focus from his own ministry of gospel preaching (v. 5) 
to the audience’s response to the gospel. After establishing the new identity of the Thessa-
lonians in the initial setting of Paul’s ministry,100 in this transition Paul demonstrates that the 
Thessalonians’ imitating the apostle and the Lord signifies their progression and maturity in 
their faith and life. The term μιμητής denotes “a characteristic quality or act of the person 
referred to” or “the example’s entire way of life” (Larsson, EDNT 2:429). In the ancient 
world the idea of imitating a specific model’s value or conviction (e.g. philosophers, teachers, 
parents) was “a means of moral education” (Green 2002:97).101 But it is not certain whether 
Paul employs this word in precisely this sense, since their imitation of Paul and the Lord is 
                                                 
to be among you for your sake.” While I prefer the understanding that the preposition, ἐν (“in”) is omitted, I 
suggest that both textual variants could be convincing, since the Holy Spirit’s divine working provides both 
Paul’s preaching the gospel and the Thessalonian converts’ receiving it with “inward assurance” (Morris [1984] 
2009:46; cf. Schrenk, TDNT 4:179; Delling, TDNT 6:311). 
98 The previous phrase in v. 5, “you know what kind of men we proved to be among you for your sake,” could 
be a parenthetical statement (Green 2002:97; Fee 2009:37). 
99 Fee (2009:37) structures vv. 4-6 in this way: 
 Knowing your election 
  that our gospel came (ἐγενήθη) to you … with power, 
   (just as you know how we were toward you), 
  and you became (ἐγενήθημεν) imitators of us and of the Lord….(emphasis mine) 
100 In v. 5 the phrase “our gospel came (ἐγενήθη) to you” denotes that Paul’s previous missionary preaching 
had brought about the Thessalonians’ newly established community. 
101 E.g. Xenophon, Mem. 1.6.3; Epictetus, Diatr. 2.14.12-13. 
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not directly linked to moral education, but to persecution by being modified by the phrase ἐν 
θλίψει πολλῇ (Wanamaker 1990:81). Their imitation of Christ and Paul is differentiated from 
its general meaning in Paul’s day.102 The term θλῖψις (“trouble that inflicts distress, oppress-
sion, affliction, tribulation” in BDAG §1) informs modern readers of the ongoing situation of 
the Thessalonian community’s persecution.103 Here Paul does not merely state that the com-
munity faced opposition; rather he establishes this literary setting of severe persecution to 
highlight the solid foundation of their Christian identity and beliefs. Paul places the Thessa-
lonians’ actual suffering within a theological framework and vindicates the genuineness of 
their Christian identity as this word is used to indicate “the mark of the true people of God” 
in LXX (Boring 2015:66).104 As many New Testament texts also substantiate, suffering im-
plies the genuine mark of Christian discipleship as well as the community’s contextual suffer-
ing (Green 2002:98; Fee 2009:38-39; e.g. Matt 24:9; Mark 4:17; John 16:33; Acts 14:22; 
Rom 8:17; 2 Cor 1:4-5; Phil 4:14). In other letters by Paul, his referring to this paradoxical 
combination of suffering and joy represents an expression of the remarkable characteristic of 
the true followers of Christ (cf. Rom 5:3; 12:12; 2 Cor 7:4; 8:2). 
 By using a resultative conjunction ὥστε in verse 7, Paul shows “a chain reaction” that 
the community imitates him and the Lord, thereby becoming a model (τύπος) to all the 
believers in Greece (Lambrecht 1994:347). The locative extension indicates the effect of the 
gospel spreading from Thessalonica to the whole of Greece (Fee 2009:40-41): 
 
Christ → Paul → Thessalonica → Macedonia and Achaia. 
 
It is important to note how Paul gradually expands his designation of the community’s 
identity and role from being God’s elect (τὴν ἐκλογὴν ὑμῶν) in verse 4, to imitators (μιμηταὶ) 
of Paul and the Lord in verse 6, and consequently to a model (τύπος) for all believers in 
Greece in verse 7 (cf. the “Action-Result” relationship between v. 6 and vv. 7-10). In verse 7 
there is a close relationship between the locative extension and the development of the 
Thessalonians’ identity and role. Míguez (2012:92) delineates the larger discursive structure 
                                                 
102 I contend that the participle δεξάμενοι in v. 6 is grammatically temporal rather than instrumental. If one 
translates this participle in the instrumental sense, this verse might imply that the community imitates the Lord 
and Paul in the way that they received the word in the midst of suffering. However, this understanding is unwar-
ranted. In the NT Jesus and Paul experienced much affliction in their ministry, but “they did not endure this in 
the specific context of ‘receiving the word’ as conversion” (Weima 2014:100). Therefore, it is natural to trans-
late this phrase in a temporal sense, such as “after they received the word” or “when they received the word.” 
103 As I have already discussed in Chapter 3, the Thessalonians’ conversion and their abandonment of their 
indigenous gods and religious cults led to social harassment. Their serving another Lord might threaten their 
social and political associations with the Roman Empire and lead to conflicts with local religious sentiments.  
104 See Exod 3:9; 4:31; Deut 4:29; 1 Kgdm 10:18; 4 Kgdm 19:3 (LXX). 
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of 1:4-8 by observing the interrelatedness of each linguistic unit. And then he categorises the 
key words under governing ideas (“election,” “gospel,” “word,” “divulge” and “speak”) and 
the audience’s attitudes (“conviction,” “imitate,” “receive” and “becoming a model”). From 
the logical consequence in 1:4-8, suggested by Míguez, Paul illustrates a ripple effect of 
God’s election from the city of Thessalonica to the regions of Macedonia and Achaia. 
Míguez’s categorisation does not appear to be based on specific criteria, but through this one 
could easily note that the reiteration and amplification of each significant idea occur at 
various levels (2012:92): 
 
We know: 
o of the election of the brothers and sisters loved by God 
o how our gospel came to be not just in words 
o it is power in the Holy Spirit and great conviction 
 
You know: 
o about the identity-imitation of the Thessalonians, Paul, the Lord 
o about accepting the word 
o about the severe suffering with the joy of the Holy Spirit 
 
Therefore: 
o you became a model for the believers in Macedonia and Achaia 
o from you, in fact, the word of the lord resonates 
o your faith in God has spread out everywhere 
 
Therefore: 
o it is not necessary to say anything to you. 
 
For Míguez, these levels include a cognitive organizer, an identity organizer, an ideological 
organizer, and the form of realisation. I provide a table that is based on Míguez’s discursive 
structure in 1:4-8. Míguez (2012:93) presents a multidimensional phase of identity develop-
ment by demonstrating parallels of three different constituents at various levels: 
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The subjective 
realisation 
The objective 
realisation 
The extension  
and gift 
A cognitive organiser We know You know 
Therefore 
(conclusion) 
An identity organiser Election Imitation Model 
An ideological 
organiser 
Our gospel The word The word of the Lord 
The form of 
realisation 
Power and conviction Suffering and joy Spreading faith 
 
Looking at the horizontal line in this table enables us to identify the epistemological transi-
tion that occurs from the subjective (receiver) to the objective (giver). The role of the Thessa-
lonians as receivers is characterised by the passive position. Paul employs language such as 
“the chosen one” and “the imitator,” which implies their dependence on their major predeces-
sors, i.e. Christ and Paul. Paul gradually shifts the position of the community from their 
elected status to becoming imitators and then to being a model. In so doing, he demonstrates 
a process of the Thessalonians becoming “a new alternative subjectivity” that actively trans-
mits the gospel to extend the fulfillment of God’s election to other regions. The gospel 
preached by the apostle to the Thessalonians is accepted as “the word” and transmitted to 
their neighbouring believers as the authoritative word of God (Míguez 2012:93). 
 Many scholars point out that one can easily be misled in rendering the term τύπος in 
verse 7 as merely referring to “example.” It literally refers to a mould that was used for shap-
ing or casting a certain form, such as the stamp or seal that makes an impression (Goppelt, 
TDNT 8:249). Thus, it is right to argue that Paul’s description of the community as τύπος 
does not merely refer to “a model whose particular actions are to be copied as closely as 
possible” (Furnish 2007:45). Rather, its meaning is more inclusive. Boring (2015:66) states 
that the nature of this word is Janus-faced: “as it has been stamped or molded, so it stamps or 
molds others.” This illustrates the sequence of how a model is concretely transformed into a 
viable example. This passage is concerned with the consecutive and resultative effect of 
being a model in the relationship between the Thessalonians and their predecessors (Paul and 
the Lord). The basis for Paul’s representing himself as a model for his community is 
attributed to the fact that his life is stamped by the Lord and, through Paul, the community 
became God’s chosen people and a model in relationship with others. 
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 Paul’s use of this word can figuratively indicate a model or pattern of one’s moral life 
(BDAG, τύπος §6b; Goppelt, TDNT 8:249-250; Weima 2014:102). In fact, when Paul uses 
the term τύπος, there is no hint as to whether he implies an ethical notion (NIDNTTE 4:507). 
The conjunction γάρ in verse 8 establishes the grounds for the newly converted community 
being regarded as τύπος (Sterner 1998:27). The Thessalonians’ progression towards becom-
ing a model amongst their neighbouring believers is represented, first of all, in their playing a 
major role in sounding the gospel and their faith in God over all the regions of Greece (see 
diagram 1, Appendix I). It is remarkable that, except for verse 7, Paul does not indicate that 
his audience has communicated the gospel and played a role in being an inspiring model for 
other believers (Ware 1992:126; Weima 2014:102; cf. Martin 1995:62). Some scholars parti-
cularly assert that Paul’s unprecedented reference to the word of the Lord being sounded 
forth through them denotes their evangelistic activity (Ware 1992:127; Lambrecht 1994:345-
348; Shogren 2012:70). However, it is plausible that their becoming a model of the word of 
God is not merely attributed to their preaching of the gospel, but to their formative influence 
on other believers as well. I therefore focus on the “Action-Result” relationship between 
verse 6 and 7, in which Paul substantiates the Thessalonians’ transformation from being imi-
tators of Paul and the Lord to being a model to all the believers in Greece. In this regard, 
Marshall (1983:55) describes the fact that the Thessalonians became a model in relation to 
others “could be said to exercise a formative influence on the other Christians, just as they 
themselves were to imitate the formative example of Paul.” Paul’s central focus is evident in 
his consecutive use of the verbs with the prefix ἐξ (ἐξήχηται and ἐξελήλυθεν). This form in-
dicates that their continuous propagation of the gospel (verbal means) and being exemplars of 
faith (non-verbal means) are intertwined (Weima 2014:105). I here provide Richard’s chiastic 
structure of verse 8, bracketing the subject and antithetical statement by two verbs, which 
denote the Thessalonians’ formative influence on other believers ([1995] 2007:70-71): 
 
A   Verb: ἐξήχηται  
 B  Subject:  ὁ λόγος τοῦ κυρίου  
  C  Antithetical statement: οὐ μόνον ἐν τῇ Μακεδονίᾳ καὶ [ἐν τῇ] Ἀχαΐᾳ,  
  C´ Antithetical statement: ἀλλʼ ἐν παντὶ τόπῳ 
 B´  Subject: ἡ πίστις ὑμῶν ἡ πρὸς τὸν θεὸν 
A´  Verb: ἐξελήλυθεν 
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Once they were receivers of the word of the Lord, but now they are recognised to be playing 
a role as faithful disseminators of the word who challenge their neighbours to appreciate the 
transformative power of the word of the Lord. The resultative conjunction ὥστε (“so that”) in 
verse 8c indicates employing a sort of paraleipsis. This rhetorical technique is “a literary de-
vice allowing writers to address a subject that they outwardly claim does not need to be ad-
dressed” (Weima 2014:106). Paul’s mentioning that “so that we need not say anything” in 
verse 8 is probably to commend the community’s contribution to spreading the gospel mes-
sage and their faith, as well as their formative role all over Greece. 
 In my view, God’s election of the Thessalonians cannot be separated from their 
responsibility to represent God among the nations. Paul regards the Hebrew Scriptures’ anti-
cipation of the Gentile’s entry into becoming the people of God is realised in the Thessa-
lonians’ election and their formative influence as a model to all Greece. Paul’s introduction 
of the Gentile community as a model reminds readers of ancient Israel’s responsibility to re-
present YHWH to all nations (cf. Bauckham 2003:36-38; Exod 9:16; 19:4-6; Josh 4:24; Ps 
67:1-3; 106:8). But one must take into consideration the difference between God’s election of 
ancient Israel and of the Gentiles. As Plummer (2006:69) observes, while, in the Hebrew 
Scriptures, God’s word and the Spirit came to particular members in the faith community for 
specified period of time, “a broader outpouring of the Spirit and word” would occur at the es-
chatological fulfillment. Through Christ’s death and resurrection, God’s word and the Spirit 
now abide in the Gentile believers’ heart. The Holy Spirit works in the calling and the gospel 
ministry of God’s chosen people. At the same time, God’s word is dynamically and effective-
ly disseminated (cf. Plummer 2006:69). As seen in 1 Thessalonians, the Holy Spirit is de-
scribed as the major source of joy in the Thessalonians’ acceptance of God’s word; mean-
while, the work of the Holy Spirit resulted in the Thessalonians’ becoming a good exemplar 
to other neighbouring believers in Greece (1 Thess 1:6-7). 
 The Hebrew Scriptures explain that God’s election will not be confined to ancient 
Israel. Isaiah envisages the inclusion of the Gentiles into God’s chosen people: “bring my 
sons from afar and my daughters from the end of the earth, everyone who is called by my 
name, whom I created for my glory, whom I formed and made” (Isa 43:6b-7). When Paul 
mentions that “our gospel came to you not only in word, but also in power and in the Holy 
Spirit” (1:5), he implies that the prophetic expectation that the word of God and the Holy 
Spirit will come at the eschaton (cf. Joel 2:28-32) has been fulfilled in Paul’s mission to the 
Thessalonians. As Fee (2009:33) remarks, in this verse the role of the Holy Spirit is signific-
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ant in that it enables the Gentiles to experience incorporation into God’s chosen people. In 
other words, “the Spirit for Paul is the key to the present fulfillment of the eschatological in-
clusion of the Gentiles in the people of God” (Fee 1994:812; cf. Gal 3:1-6). 
4.3.6 LXX-Based Language that Alludes to Israel’s Identity (1:9b-10) 
As the conjunction γάρ in verse 9 is closely connected to verse 7 (cf. diagram 1, Appendix I), 
Paul provides a second group of reasons for the Thessalonians becoming a τύπος to all the 
regions of Greece: (a) the neighbours’ reports on the apostle’s visit to the Thessalonians, and 
(b) how they converted from idols to the God of Israel. Here, in reminding readers of the ini-
tiation of the Thessalonian community, I suggest examining Paul’s description of the con-
version of the Gentiles by means of the language of the LXX. In my view, in 1:9b-10 Paul es-
tablishes a theological foundation for how the Gentile community came to be incorporated 
into the people of God. According to Furnish (2007:48), verses 9b-10 are filled with “script-
ural concepts and idioms” that are derived from “both Hellenistic-Jewish and Hellenistic 
Jewish Christian circles.” I wish to argue that typical language from the Hebrew Scriptures 
(such as “turn,” “serve” and “the living and true God”) is reiterated here, presenting the 
notion that the Thessalonians have been incorporated into God’s chosen people. They demon-
strate that Paul includes the Gentile community in the narrative of God’s drama of salvation 
(Boring 2015:70-76). As I conclude the exegesis of part of 1 Thessalonians 1:1-10, I would 
like to point out that Paul’s illustration of their identity and the contents of their faith can be 
indicated by his echoing of language from the LXX.105 
 The expression that the Thessalonians turned from idols to God echoes Israel’s re-
pentance of their idolatry in the LXX (Deut 30:2, 8, 10; 2 Chr 30:6, 9; Jdt 5:19; Hos 3:5; 6:1; 
Joel 2:12-13; Isa 45:22; Jer 24:7), as well as the Gentiles’ conversion in Hellenistic Jewish 
literature (Jos. Asen 11:7-11). The two infinitives, δουλεύειν and ἀναμένειν, grammatically 
function to reflect how radical the nature of the Thessalonians’ conversion was. Their con-
version naturally resulted in a change in their lifestyle and identity to one that was charac-
                                                 
105 The controversial issue is that some scholars regard 1 Thess 1:9-10 as a pre-Pauline text, which Paul bor-
rowed and adapted as a summary of missionary preaching, creedal formula and a baptismal hymn. As Weima 
(2014:115) well recapitulates, the proponents of this view argue that Paul’s expressions, such as ἐπιστρέφω (to 
turn), “to serve God,” “true God,” ἀναμένω, which is hapax legomenon, “Son” in association with the parousia, 
ἐκ τῶν οὐρανῶν, ἐκ [τῶν] νεκρῶν, and ῥύομαι, are foreign to Paul’s normal practice. However, my assumption 
is that these expressions may be attributed to Paul’s own writing. It is not wholly invalid to call 1 Thess 1:9b-10 
pre-Pauline in that Paul echoes the earlier election traditions of ancient Israel, which originated from the 
language of LXX (see Furnish 2007:48-49). 
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terised by “a new relationship to God and Jesus” (Marshall 1983:57).106 This new identity in-
evitably brought about a “radical break with their previous way of life” as they were incorp-
orated into the group of God’s election (Weima 2014:108-109). Moreover, after their faith in 
Christ had become publicly known throughout the region of Greece, they were always ex-
posed to persecution because they aligned “themselves with a new religion that was offensive 
to the surrounding culture” (Plummer 2006:136). In a religiously pluralistic world, Paul could 
analogously have set up a discursive exigency that reminded his audience of the context in 
which the Israelites were constantly confronted with the issue of idolatry. 
 In verse 9, Paul’s description of the Thessalonians’ conversion seems to be intention-
al, since the consequent expressions and ideas, such as “turning to God,” “serving God,” and 
the descriptions of God (ζῶντι καὶ ἀληθινῷ) are derived from the LXX. In this expression, 
Paul represents that after their conversion, the Thessalonians now share the prestige of 
Israel’s chosen and beloved status of God’s people. In the Hebrew Scriptures and Jewish 
literature conversion is expressed as “a turning to God” and “a turning to some quality of the 
moral life such as justice or the light” (Green 2002:107). Weima (2014:109) mentions that 
the Thessalonians’ serving the living and true God commonly echoes Israel’s “total commit-
ment to God,” which indicates both inward and outward expressions of their devotion to God. 
Noticeably, in the LXX, the term δουλεύω is common ceremonial language of the ancient 
Israelites for worship (NIDNTTE 1:769; e.g. Judg 2:7; 1 Sam 12:14; 2 Chr 30:8; Ps 2:11). 
This term connotes unbridgeable distance between the slaves (the Israelites) and God, and 
their reliance on God without implication of their servile status (NIDNTTE 1:769). Gupta 
(2010:156) argues that in verse 9c Paul not only follows a conventional use of the term 
δουλεύω, but also has the meaning of servile status in mind. Imbuing this term in 1:9c with 
the LXX’s connotations, Gupta (2010:157) understands that “Paul’s thought derives from a 
robust theology of exodus, liberation, and devotion to God as redeemer as prominent in 
Jewish tradition … This powerful event, then, lies at the heart of Israel’s sense of devotion 
toward serving God as a master.” 
 The first infinitive, δουλεύειν in verse 9c, is modified by the phrase, ζῶντι καὶ 
ἀληθινῷ. In this construction Paul clarifies the object of their commitment, but also informs 
                                                 
106 Many commentators claim that these two consecutive infinitive forms are grammatically “infinitive of pur-
pose” (see Weima 2014:109; Malherbe 2000:120). While it is possible to take these infinitive forms as function-
ing as purposive or resultative, I prefer to understand that they indicate the result of the Thessalonians’ con-
version. It does not make sense to accept the infinitive’s purposive meaning, “the goal of conversion,” since no 
one will repent with a certain intention/goal/purpose. Worshipping God and awaiting the parousia of Christ are 
the result of their response to the gospel. 
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readers of the attributes of ancient Israel’s God. Paul’s discursive strategy is to connect the 
Thessalonians’ faith in God with the narrative world of Scripture. Both ζάω and ἀληθινός, 
which derive from Semitic expressions, describe attributes of the ancient Israelites’ God, 
whom the Gentile community now serves with total commitment after their conversion (“liv-
ing”: Num 14:21, 28; Deut 32:40; 1 Sam 17:26, 36, Ps 30:2; Jer 23:56 Hosea 2:1; “true”: 
Exod 34:6; 2 Chr 15:3; Ps 86:15; Isa 65:16). According to Malherbe (2000:121), in Hellenist-
ic Judaism the epithet “true God” refers to God’s role as creator of the world (e.g. Josephus, 
Ant. 11.55; Sib. Or. 5.495-499). Moreover, the most plausible echo of this verse may be 
found in Jeremiah 10:10, םי ִּ֖  יַחְםי ִ֥  הלֱֹא־אוּֽהְת ֶ֔ מֱאְ֙םי  הלֱֹאְהָ֤  והי ַֽו (“But the Lord is the true God; he is 
the living God”). In this section the prophet warns against idolatry by making a contrast be-
tween idols and God, who is the everlasting king. Through these probable echoes, I wish to 
argue that Paul presents the Thessalonians’ faith in the light of a salvation-historical traject-
ory from creation, to Israel’s election in history, to realisation of the Gentiles’ inclusion into 
the people of God, and ultimately to Christ’s parousia. 
 After connecting the Thessalonians’ transformation and Israel’s faith in verse 10a, 
Paul shifts his focus to the Christcentric notion in association with eschatology. The second 
infinitive ἀναμένειν (v. 10a), which occurs only once in the New Testament, indicates that 
the Thessalonians eagerly anticipated the parousia of Christ. Paul’s use of this term reflects 
the LXX’s notion that one awaits “faith and full assurance for God’s righteous judgment, 
mercy, and salvation” (Malherbe 2000:121; e.g. Jud 8:17; Sir 2:6-8; Isa 59:11; Jer 13:1). Paul 
understands that the waiting for God’s righteous judgment, mercy and salvation would be ful-
filled in the Son’s returning at the eschatological time. In stating the Son’s role in salvation in 
verse 10, Paul’s use of the verb ῥύομαι echoes Isaiah’s prophecy, “a Redeemer [ὁ ῥυόμενος] 
will come to Zion, to those in Jacob who turn from transgression” (Isa 59:19-20), and the 
coming of a redeemer is connected to the notion of coming of wrath, 59:19 [LXX].107 Beale 
(2003:61) argues that this scriptural echo in employing terms from the LXX substantiates that 
Paul deliberately describes this Gentile community’s new identity. He comments that “[t]he 
point of noticing this Old Testament background is that Gentiles who turn from their unclean 
                                                 
107 Some scholars argue that this is a pre-Pauline tradition, since the term ῥύομαι was never used for eschat-
ological deliverance. Thus they argue that the fact that the verb, σῴζω is used here could be evidence that 1:9-10 
is pre-Pauline (Richard [1995] 2007:57). However, the occurrence of the verb ῥύομαι is not unusual, since Paul 
uses it when he refers to the notion of eschatology (e.g. Rom 7:24; 11:26; Col 1:13; Kasch, TDNT 6: 1003; 
NIDNTTE 4:216; Lichtenberger, EDNT 3:215). 
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idols to the true God fulfil part of the prophecy of Israel’s salvation; they become the true 
Israel of God.” 
4.3.7 Preliminary Conclusion 
In the exegetical analysis of 1 Thessalonians 1:1-10, I have argued that major causes of 
Paul’s thanksgiving are God’s election of the Gentile believers in Thessalonica, and their 
exemplary role and behaviour all over Greece. In his expansion of their identity from their 
election, to their role as imitators of Paul and Christ, Paul describes the Gentiles’ origin and 
foundational tradition as being based on ancient Israel’s narrative world, especially with 
regard to their election and their representing the Lord. Wright (1992: 268) contends that the 
ancient Israelites’ calling is closely related to the salvation and restoration of the whole of 
creation. According to the Jewish perspective, the restoration of the entire world and fulfil-
ment of the divine goal would be accomplished when the Gentiles are incorporated into the 
people of God.108 If Paul had this view in mind, it seems that echoes of the tradition of 
Israel’s election and their calling among the nations are deliberately employed to illustrate the 
nature and origins of their newly gained identity. 
4.4 Family Metaphors in 1 Thessalonians 2:1-12 
Paul’s establishment of the connection of the Thessalonians with Israel’s story of its election 
in the initial stages of shaping the Christian community provides a significant theological 
motivation for elucidating the nature and origin of the community. Apart from describing the 
Gentile converts’ existential reality through the use of the vocabulary of ancient Israel, on the 
other hand, he also uses language from a sociological perspective, since their conversion 
resulted in distress and the loss of social networks and family relationships (Malherbe 1987: 
41; Thompson 2014:43). Since the first-century Mediterranean world had a group-oriented 
culture, separation from society meant the loss of a sense of social belonging. Thus, the Thes-
salonians’ social bonds to various groups would probably have been cut off (McNeel 2014: 
85). Kinship metaphors play a significant role in the Christian community’s identity and 
                                                 
108 Wright (1992:267-268) investigates the notion of the Gentile’s inclusion into people of God in Second 
Temple Judaism and the later rabbinic understanding of the Gentile’s status. He explains that “[w]ithin the Jew-
ish worldview itself, Israel’s vocation is not compromised but is in a sense fulfilled when Gentiles come to join 
the people of God (like Ruth the ancestress of David), listen to his [God’s] wisdom (like the Queen of Sheba), 
or otherwise share the life of his [God’s] people. This theme is continued into the [S]econd [T]emple period, as 
can be seen in a book like Joseph and Aseneth … If the Gentiles, and the ultimate divine purpose for them, are 
ignored, then Israel’s claim to be the one people of the one creator [G]od is itself called into question.” 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
117 
ethos formation; as McNeel (2014:93; cf. Meeks 1983: 86-88) has argued: “It is not surpris-
ing that when Paul wants to strengthen the identity of a congregation and solidify the bonds 
between members, he pictures the local congregation as a kinship group.” 
 In these circumstances there are two reasons why adopting kinship metaphors (nurs-
ing mother, brothers and sisters, and nurturing father) in 1 Thessalonians 2:1-12 could have 
been an appropriate strategy for Paul to utilise in encouraging the new Christians. First, their 
feeling of a sense of alienation and frustration caused by Paul’s abrupt leaving required 
affirmation of the relationship between him and the community (Malherbe 1987:51; Burke 
2003:26). Second, in their social context, which greatly valued corporate identity, those who 
suffered the loss of social identity and a sense of belonging needed to be reorganised as a 
newly defined social community in relation to both the community itself and to those outside 
of it. By defining the relationship amongst the community members, Paul intended not only 
to shape the solidarity of the community, but also to encourage them to adhere to significant 
communal values. Noticeably, in 1 Thessalonians 2:1-12 family metaphors are adopted in his 
self-defence to opponents. In this respect, it is necessary to examine what those metaphors 
connote, why they are employed in such a context, and how they function discursively in this 
pericope. These considerations will hopefully enable us to identify the purpose of Paul’s dis-
course among this fledging community. 
4.4.1 Paul’s Self-Defence and Family Metaphors 
Paul aims to shape the community’s solidarity against a potential “countering accusation of 
some kind” (Weima 1997a:85; 2014:131). This section will examine the existence of poten-
tial opponents who threatened Paul and the Thessalonian Christians, and the way they are re-
flected in Paul’s use of discourse markers in the text. It is particularly necessary to probe 
Paul’s repetitive use of antithetical statements (“not A but B”) as a remarkable literary device. 
This discourse marker sheds light on the fact that Paul defends his own integrity in past mis-
sionary work, for which he has been criticised. As Still (1999:143) maintains, the connection 
between this literary device and the conflict at the city of Thessalonica is plausible: 
When these foregoing observations are coupled with the fact that talk of the apos-
tles’ [Paul, Silvanus, and Timothy] external conflict in Thessalonica permeates 1 
Thessalonians 2 … the scales are tipped decidedly to the side of 2.1-12 being a 
Pauline apology. Paul’s primary purpose in penning this passage, then, was to 
defend himself against actual (or at least potential) accusation, not to exhort his 
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converts. Whatever parenetic intentions Paul had in writing 2.1-12, they should 
be judged secondary.109 
 
In this section I contend that Paul’s autobiographical statement is characterised by apologetic 
elements in reaction to his accusers. This presupposition is significant, since his self-defence 
sets the grounds for reaffirming the trust between himself and the Thessalonians. For the 
persecuted Christians who have been alienated from the rest of society, Paul needed to 
demonstrate the veracity of his gospel preaching and instruction in the previous mission. He 
was challenged to respond to the accusation made against him during his absence from the 
Thessalonians. Only after defending himself, could Paul encourage and comfort the per-
secuted believers and shape their communal ethos as God’s family called into God’s King-
dom and glory. 
 Malherbe’s remarkable article, “‘Gentle as a Nurse’: The Cynic Background to I 
Thess II,” points out close verbal parallels between Paul and a Hellenistic philosopher, Dio 
Chrysostom (see 2.1.2.3).110 Malherbe (2000:134) argues that Paul presents himself as a 
model of the moral life in the later paraenetic section of the letter (1 Thess 4-5) to encourage 
the Thessalonians to imitate him. Malherbe’s argument is based on Paul’s employment of the 
tradition of popular philosophers in his day. So Paul intended to distance himself from the 
charlatans just as Dio Chrysostom presents himself as a true philosopher with the use of the 
same kind of vocabulary (Malherbe 1970:126-127; cf. 2.1.2.3). The fact that Dio Chrysostom 
did not respond to any personal accusation against him led Malherbe to conclude that Paul 
does not render any personal apology in 1 Thessalonians 2:1-12 (1970:216). In his establish-
ment of the intimacy between Paul and the Thessalonians in 2:1-12, Malherbe argues that 1 
Thessalonians 1-3 is a philophronetic section (see 2.1.2.3) which prepares his audience to 
follow the ethical teachings in the paraenetic part of the letter (1 Thess 4-5). He suggests that 
Paul’s appeals to his authority and the integrity of his motives and ministry have nothing to 
do with the actual accusation of opponents against the apostle (see also Walton 1995:244). 
Malherbe’s argument has brought about a remarkable paradigmatic shift in understanding the 
function of 1 Thessalonians 2:1-12, not as “apologetic” but as “exemplary or paraenetic” 
(Weima 2014:122). 
                                                 
109 Still (1999:143) remarks that even though many scholars do not agree with this view, the link between 
Paul’s rhetoric and the actual conflict is still maintained by the majority of scholars and commentators (e.g. 
Marshall 1983:Weima 1997a:86-88; Bruce 1982:28; Holtz 2000:70-78; Kim 2005:524-527; Fee 2009:55-56). 
110 In this article, Malherbe (1970:203) refutes the notion that Paul was “defending himself against specific 
charges that had been made against him” in 1 Thess 2:1-12. 
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 However, as he proceeds with his argument in this passage, Paul implies the presence 
of opponents. Kim (2005:525) agrees with Winter’s observation that Paul makes a sharp and 
succinct contrast to the Sophists’ “seeking money, reputation, and praise by means of flattery 
and other deceptive rhetorical tricks.” He notices the larger context in which Paul responds to 
the real situation that his opponents disparaged him as one of the charlatans. Thus, Kim (2005: 
526) understands that there is real urgency in the passage, not merely an allusion to the moral 
philosopher’s words.111 In addition, Weima (2014:122-124) provides five crucial points of 
evidence as to why the traditional understanding of 2:1-12, as Paul’s apologetic argument, 
may be regarded as legitimate: 
 
1. Paul’s defensive tone in 1:2-10 signals his apologetics for the genuine character 
of his previous mission project in 2:1-16; 
2. Paul defends his past ministry in 2:1-16 and his present absence from the com-
munity in 2:17-3:10. The sudden separation between Paul and the Thessalonians 
inevitably led him to use the apostolic parousia – an epistolary convention that 
functions to enable the recipients/audience to experience the apostle’s personal 
presence without his visit – in 2:17-3:10. In this part Paul’s reassuring the Thes-
salonians of his love and concern towards them is linked contextually to his 
defence in 2:1-16; 
3. The antithetical statements (οὐχ ... ἀλλὰ ...) substantiate Paul’s self-defence in 
2:3-4, 5-7; 
4. The antithetical statements occurring elsewhere in 1 Thessalonians (1:5, 8; 2:17; 
4:7, 8; 5:6, 9, 15) and especially the negative conjunctions occurring eight times 
(three times in 2:3-4 and five times in 2:5-6) indicate that Paul does not simply 
suggest himself as a model but responds to the opponents’ accusation;  
5. Paul appeals to the audience’s first-hand knowledge of his character and ministry. 
Paul’s discourse formulae that appealed to the Thessalonians’ first-hand know-
ledge (e.g. [καθὼς] or [καθάπερ] οἴδατε, 2:1, 2, 5, 11; θεὸς μάρτυς or ὑμεῖς μάρ-
τυρες καὶ ὁ θεός, 2:5, 10, μνημονεύετε, 2:9) function to characterise this pericope 
as Paul’s own defence. 
  
                                                 
111 According to Kim (2005:526), 1 Thess 2:13-3:10 conveys Paul’s sense of urgency that the Thessalonians’ 
faith might have been shaken by “the temper” (ὁ πειράζων) in 3:5 (cf. 3:3). 
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4.4.2 Implications of Paul’s Antithetical Statements 
1 Thessalonians 2:1 begins with the certainty of the Thessalonians’ acquaintance with the 
apostolic band’s persecution in Philippi. A series of occurrences of the emphatic pronoun 
αὐτοὶ, the perfect indicative οἴδατε, and the vocative “brothers and sisters” draw the 
audience’s attention. Then he appeals to the Thessalonians’ past memory of his sincere 
preaching of the gospel of God (2:2, 8, 9), even in the midst of suffering and insults. Paul em-
phasises that the preaching of the gospel was never in vain.112 The logical explanatory γὰρ in 
verse 1 is closely connected to the preceding idea (thanksgiving for the election of this 
Gentile community, being imitators of the suffering of Christ, and their role as missionaries 
and model to all the believers in Greece) and the continuous occurrences of γὰρ in verses 3 
and 5 have the same grammatical function.113 In this case Paul intentionally reuses the term 
εἴσοδος (cf. 1:9) to emphatically remind the Thessalonian community of his pure motivation 
for promoting the fruitfulness of God’s gospel in this community. In particular, by appealing 
to their shared memory of the suffering (cf. 1:6) Paul defends the idea that his arrival at the 
city did not aim at pursuing personal profit. The conjunction γὰρ in verse 3 links to the pre-
vious verse, particularly the clause ἐπαρρησιασάμεθα ἐν τῷ θεῷ ἡμῶν λαλῆσαι (Malherbe 
2000:138). Here Paul reveals the context of his suffering that some opponents might attempt 
to use to undermine the veracity of ἡ παράκλησις.114 Paul responds to the slanderers who 
attempted to weaken the foundation of Paul’s gospel ministry by accusing him of flattery and 
greed. In so doing, he seeks to differentiate himself from the wandering charlatan philosoph-
ers whose life was not relevant to the ἀγών (Donfried 2000:44). In response to those who 
                                                 
112  There are chiefly three options for the translation of the term κενός in 2:1: (1) the first rendering can be 
that Paul was not “empty-handed” but brought something, such as the gospel message and the miracles (Hen-
driksen 1955:60); (2) the second interpretation indicates the results of Paul’s mission in a fruitful sense (Furnish 
2007:53; Fee 2009:57; Shogren 2012:90); (3) the third emphasises the character of Paul’s past missionary work 
in Thessalonica, which indicates this term as meaning “hollow, empty, wanting in purpose and earnestness” 
(Lightfoot 1904:18; cf. Marshall 1983:62-63; Morris [1984] 2009:51-52; Malherbe 2000:135-136). In the third 
option, Malherbe’s contribution is unique, since he identifies the allusion to the Hellenistic philosophical tradi-
tion. According to him, (2000:135-136), the fact that philosophers’ speeches are κενός as professional orators 
illustrates the character of their powerless speeches, which merely aim at pleasing and flattering others (e.g. 
Quintilian, Inst. 12.73–74; Dio Chrysostom, Or. 32.26). However, it seems to be that there is no obvious 
boundary between these two renderings. Bruce (1982:24) states that, “the character and results could not be 
separated.” Green (2002:115) also mentions that “[s]ound character produced credible results.” 
113 While 1 Thess 2 is not Paul’s thanksgiving section, it can potentially be an extension of 1 Thess 1 in mak-
ing a close connection through γὰρ. Nevertheless, the most remarkable feature is the transition of Paul’s em-
phasis from the Thessalonians’ elected status to Paul’s contribution to it. 
114 According to BDAG, the term παράκλησις has various meanings (e.g. encouragement, exhortation, appeal, 
request, comfort, consolation). I argue that the most plausible interpretation is “Paul’s act of preaching the 
gospel” (Schmitz, TDNT 5:795; Thomas, EDNT 3:26; Ellingworth & Nida 1976:24; Marshall 1983:64; Weima 
2014:134). The definite article ἡ most likely modifies the previous mention of Paul’s activity of preaching the 
gospel. 
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compared Paul’s previous ministry to that of the charlatans, Paul suggests that his suffering 
was a natural phenomenon and a true mark in his gospel ministry. 
 Paul’s statements of self-defence in this pericope were anticipated by his earlier men-
tion of the term in 1 Thessalonians 1:5 (“you know what kind of men we proved to be among 
you for your sake”). Moreover, Paul’s using the antithetical statement (οὐ κενὴ γέγονεν, ἀλλὰ 
προπαθόντες καὶ ὑβρισθέντες) in 2:2 leads us to recognise his apologetic tone with regard to 
his integrity and sincerity in the past mission at the Thessalonica. Whether the negative sec-
tion indicates the notion of “powerless” or “in vain” in 2:1, it cannot be refuted that Paul is 
responding to the opponents’ negative accusation against him. Through a so-called “mirror-
reading” of the text, recent interpreters have perceived that Paul strategically contrasts him-
self to the adversaries’ wicked scheme that undermines the congregation’s faith and their 
communal solidarity. Some scholars disprove the existence of potential opponents through 
“mirror-reading,” since deriving social conflict from the text that has no indication explicit of 
it could be considered eisegesis (Donfried 2002:194). Despite the risk of employing “mirror-
reading,” 2:1-12 can be viewed as an appropriate case that fits the practice of “mirror-reading” 
(Weima 1997a:93; cf. Barclay 1987:74; Carson 2014:99). If mirror-reading is applicable to 
this pericope, the accusers’ charge against Paul may be presupposed sufficiently. Particularly, 
in diagram 2 (Appendix I), I indicate that the antithesis occurs intensively in 2:1-7. A series 
of Paul’s antithetical statements presumably reflect that Paul had those in mind who falsely 
slandered his entry as “powerless” or “in vain” (2:1). Paul’s opponents regarded his motiva-
tion as insincere, and such an attitude was attributed to deceit, impure motives and treachery 
(2:3). For them, Paul seemed to win the Thessalonians by pleasing them (2:4) and flattery 
(2:5). Not only that, but the accusers criticised Paul for approaching this community with 
greed (2:5) and in pursuit of his own glory (2:6). While Paul does not set forth the opposite 
list of the vices, the positive halves of the antithetical statements affirm that his εἴσοδος is not 
self-motivated for his own profit. Rather, his visit to the Thessalonians is instead attributed to 
his pure motivation for preaching the gospel, which comes from God’s entrusting the gospel 
message to him. 
 In attempting to prove his own innocent motivation for preaching the gospel in verse 
3, Paul reminds the audience of the veracity of his παράκλησις. I maintain that by using this 
term, Paul gives a prophetic message of consolation and “fuses it with his evangelistic appeal, 
God’s call/invitation to respond to this message” (Boring 2015:83). Paul’s use of παράκλησις 
can be deliberate to express that he represents himself as the one who stands in the line of the 
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prophetic tradition (cf. Holtz 1966:324; Myers & Freed 1966:40-53; Ellis 1970:57; Thomp-
son 2014:154; see 5.2). In fact, since the usage of the term παράκλησις is varied, it is not easy 
to determine its meaning in 2:3 (“exhortation,” “appeal” or “consolation”). The majority of 
commentators rightly understand that this noun can mean “appeal” inasmuch as παράκλησις 
indicates Paul’s original communication of the gospel to the Thessalonians (Marshall 
1983:64; Richard [1995] 2007:79; Green 2002:118; Fee 2009:59; Weima 2014: 134). 115 
Weima (2014:134) argues that Paul’s preaching in previous missionary work was “an urgent 
‘appeal’ to turn from idols to the living God and accept his Son as deliverer from the coming 
wrath.” Green (2002:118) also remarks that this act of preaching the gospel in 2:3 was what 
Paul has done in the city. 
 But, in my view, Paul most likely emphasised the broad framework of the symbolic 
world of biblical prophecy to justify his innocence. According to Donfried (2000:136), Paul 
was influenced by “the normative criteria of the true prophet which involved not only the 
content of teaching as deriving from God, but also involves the moral behavior of the prophet 
as one accountable and acceptable to Yahweh.” Tellbe (2001:109; see also Denis 1957:265-
266) claims that the intensive occurrence of the same terms, παράκλησις (Isa 57:18; 66:11), 
ἀκαθαρσία (52:1, 11), δόλος (53:9), is found in the section where consolation is a dominant 
theme. Boring (2015:82-83) elaborates on this by stating that here Paul echoes Jeremiah 16:7, 
conveying the message of “God’s eschatological comfort/consolation of Israel”; this theme 
could be a synonym for “eschatological salvation, the fulfilment of God’s plan for history, 
the coming of the kingdom of God” through the Messiah. Noticeably, in 2:4, Paul also shows 
his own integrity by consistently employing scriptural languages. In so doing, he proves his 
pure motivation and integrity by appealing to God’s qualification of him as a true prophet.116 
Paul presents God as the one who “examined him and found him worthy to be entrusted with 
the gospel (2:4a), also continues to examine him … and thus ensure that the apostle’s motives 
are pure” (Weima 2007:873). In particular, Paul’s passive stance with regard to the gospel 
ministry is emphasised. Consecutive divine passives (δεδοκιμάσμεθα ὑπὸ τοῦ θεοῦ πιστευ-
                                                 
115 Malherbe (2000:138) understands that this term can mean “exhortation” or “appeal.” In the interpretation 
of the term παράκλησις, his unique contribution is to read it in the light of the tradition of Hellenistic moral 
philosophy that seeks to influence human behaviour. He observes that this word belongs to the philosopher’s 
vocabulary and corresponds with some Latin words, such as “adhortatio, exhortatio, hortatio.” 
116 In the Hebrew Scriptures the concept of “pleasing God” (e.g. Job 34:9; Ps 19:14; 69:31; 104:34; 1 Chr 29: 
17; Prov 15:26; 16:7; Isa 59:15; Mal 3:4) and the idea of God testing human hearts (e.g. Ps 17:3 [16:3 LXX]; 
26:2 [25:2 LXX]; 66:10 [65:10 LXX]; Jer 11:20; 17:20) frequently occur. 
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θῆναι τὸ εὐαγγέλιον) denote that God plays a major role in approving of him and entrusting 
him with the gospel. 
4.4.3 Paul’s Innocent Love and the Metaphor of a Nursing Mother 
Many commentators have ignored the fact that Paul’s consistent use of antithetical statements 
builds to a climactic moment, in which Paul mainly appeals to family metaphors. Paul out-
lines the Thessalonians’ newly established identity based on God’s calling of them into one 
family (1 Thess 2:1-12). McNeel (2014:148) observes that identifying the discursive function 
of kinship metaphors is a significant interpretative key to unlocking this pericope: 
[I]f the metaphor becomes part of the Thessalonians’s thinking about themselves, 
it has a particularly powerful one for Paul as he sought to ground the Thessa-
lonians’s group identity in the new Christian community rather than in older 
kinship, business, and civic ties. The metaphor affects the social identity of the 
community through in-group/out-group differentiation and the use of kinship 
language. 
 
Right before using kinship metaphors, a parenthetical statement in his antithetical statement 
in 2:7a, “δυνάμενοι ἐν βάρει εἶναι ὡς Χριστοῦ ἀπόστολοι” (“though we could have insisted 
on our reputation/authority as apostles of Christ”) illustrates Paul’s integrity in his repudia-
tion of an assumed accusation (Weima 2014:144). It functions to shift our attention to his de-
scription of a unique role as a nursing mother in the positive half (ἀλλά…) in 2:7. In fact, as 
other letters defend his own apostolic authority (cf. Gal 1:1; 1 Cor 9:1-2; 2 Cor 10:1-18; 11:5), 
Paul could have appealed to his authority as the founder of the Thessalonian church.117 In 
contrast to our expectation, it is remarkable to see that Paul, who stayed in Thessalonica for a 
short period of time, describes his role as a nursing mother. 
4.4.3.1 Innocent (νήπιοι) or Gentle (ἤπιοι)? 
Particular attention must be paid to the transition from Paul’s self-defence to his use of the 
nursing mother metaphor. Paul’s employment of this metaphor conveys the innocence (νήπιοι) 
of himself and his co-workers through the articulation of their conduct and motives in con-
trast to the slanderers’ flattery, greed and seeking for their own glory (Fee 2009:73; McNeel 
                                                 
117 It is most likely that the present participle δυνάμενοι functions grammatically as a concessive in associa-
tion with the series of the occurrences of the negative conjunction οὔτε in v. 6. And the term βάρος literally 
means “weight” and “burden.” As BDAG suggests, this term indicates “influence that someone enjoys or 
claims, claim of importance.” Thus, this passage demonstrates that, even though Paul could have requested and 
demanded honour, respect and glory as a church founder, he intentionally refrains from insisting on his 
authority. His attitude and behaviour are distinct from the natural tendency of other authoritative figures who 
seek their own glory. 
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2014:55; Weima 2014:146). It is notoriously difficult to decide whether νήπιοι (infants) may 
have arisen by dittography or ἤπιοι (gentle) by haplography, since both textual variants have 
abundant transcriptional evidence (Frame 1912:100; Metzger 1994:561). 118  Wanamaker 
(1990:100) argues that ήπιοι is a more reliable reading, since Paul never refers to himself or 
addresses his co-workers as “infants.” Moreover, Sterner (1998:39) lists four reasons why 
ἤπιοι should be chosen: (1) This term fits better with the preceding idea, not creating an 
enigmatic mixed metaphor in association with “nursing mother;” (2) A scribe’s accidental or 
deliberate change to the more common term, νήπιοι; (3) The term ἤπιοι is more appropriate 
when it comes to comparison with a nursing mother’s love; (4) Similarly, in agreement with 
Wanamaker, Sterner observes that Paul does not describe himself or the other apostles as 
νήπιοι anywhere else. Furthermore, this alternative reading of ἤπιοι is adopted by the 
majority of committees of English Bible translations (NRSV, NIV84, NASB, ESV) and com-
mentators (Marshall 1983:70; Jewett 1986:152; Johanson 1987:92; Bruce 1982:31; Malherbe 
2000:145; Witherington III 2006:80; Richard [1995] 2007:82). 
 However, I argue that νήπιοι should be regarded as the original reading (Fee 2009: 
McNeel 2014:38-43; Weima 2014:145). Firstly, Sailors (2000:84-85) finds that the alternat-
ive reading, νήπιοι, is substantially based on the support of old witnesses, their balanced geo-
graphical distribution, and wide attestation among various types of texts. Secondly, the term 
νήπιοι implies a variety of meanings in the somewhat ‘fluid’ fashion of Pauline letters 
(Weima 2014:145; cf. Fee 1992:177). These meanings include a pejorative connotation for 
immaturity, a basic reference to an infant or a very young child with a neutral connotation 
(cf. BDAG, νήπιος §1-2; Rom 2:20; 1 Cor 3:1; 13:11; Gal 4:3; Eph 4:14), and pure and in-
nocent motivations (1 Cor 14:20). Moreover, elsewhere in the LXX, νήπιοι is used when 
someone’s motivations are pure and guileless (Gaventa 1990:196; e.g. Ps 19:7 [18:8 LXX]; 
119:130 [118:130 LXX]; Wis 10:21). 
 When it comes to the connotation of combining νήπιοι (infants) or ἤπιοι (gentle) and 
the metaphor τροφός (nurse or mother?), Malherbe (2000:146) reads 2:7b in the light of a 
philanthropic attitude reflected in Hellenistic philosophers’ bold speech. Malherbe (1989:39-
45) believes that the latter ἤπιοι fits well into the tradition of Hellenistic moral philosophers, 
in particular, Dio’s contrast between the ideal philosopher and the charlatans (Discourse 
77/78.38). While the nature of the genuine philosopher’s harsh speech was accompanied by 
                                                 
118 Νήπιοι is supported by 𝔓65 א* B C* D* F G I Ψ* 104*. 326c it vgcl.ww sams bo118 and ἤπιοι is supported by 
אc A C2 D2 K L P Ψc 0278. 33. 81. 104c. 326*. 365. 630. 1241. 1505. 1739. 1881 𝔪 vgst (sy) samss; Cl. See NA28. 
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gentleness and a concern for the audience’s needs, the Cynic charlatans “made up for the lack 
of content in their speeches by railing at the crowd, in this way hoping to secure its admira-
tion” (Malherbe 1989:41). A number of philosophers’ texts (Maximus of Tyre, Pseudo-
Diogenes, Dio Chrysostom, Plutarch) customarily “contrast the harshness of a certain kind of 
παρρησία with gentle speech such as that of a nurse who knows her charges” (Malherbe 1970: 
211). However, it is problematic to merely accept that Paul alludes to Dio’s use of the char-
acteristic of the nurse. According to Gaventa (2007:22-23), the text Malherbe quotes firstly 
suggests the nurse as an example to elucidate what the speaker wants to emphasise, rather 
than comparing the metaphor to himself. Second, the nurse’s concrete activity in Dio 
Chrysostom’s description of the philosopher is not articulated. Third, the texts that Malherbe 
actually uses do not contain the term τροφὸς, but τίτθη (wet nurse). For these reasons, 
Gaventa (2007:23) concludes that whether or not “the behavior of the nurse has a fixed place 
in that topos” in Paul’s day, Malherbe’s suggestion is untenable. 
4.4.3.2 Plausibility of a Mixed Metaphor in 2:7? 
My view is that Paul employs the metaphor of the nursing mother (τροφὸς) to demonstrate 
his innocent motivation towards the newly established community. Many scholars understand 
that since the οὔτε … ἀλλὰ construction in 2:5-8 is an independent literary unit, Paul can 
make a full stop after ἐν μέσῳ ὑμῶν in verse 7b (Weima 2000:556; Fee 2009:74; Shogren 
2012:104; McNeel 2014:45). For them, the ὡς ἐὰν phrase in verse 7c signals the beginning of 
the new sentence. For this reason, it has been regarded as improbable that Paul uses a mixed 
metaphor here; many scholars refute the possibility of abrupt transition from infants to a 
nursing mother (Malherbe 2000:145; McNeel 2014:44). However, I argue that the ἀλλὰ 
clause and the ὡς ἐὰν clause in verse 7 can be connected, making a single idea. Gaventa 
(1990:206) remarks that Paul uses a mixed metaphor to elucidate two aspects of his role, say-
ing that “[t]he apostle is childlike, in contrast to the charlatan who constantly works to see 
how much benefit he can derive from his audience. Yet the apostle is also the responsible 
adult … the nurse who approaches her charges with care and affection.” Agreeing with this 
notion, I suggest that the ὡς ἐὰν clause could be subordinated to the previous sentence so that 
Paul’s comparison to a nursing mother in verse 7c can be related to the idea in verse 7b. The 
consecutive and abrupt occurrence of these two metaphors might be discursively designed to 
produce a fresh meaning. The continuity and correlation between Paul’s mentioning that “we 
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were innocent among you” in verse 7b and the ὡς ἐὰν … οὕτως construction in verses 7c-8 
have been neglected: 
 
2:5  Οὔτε γάρ ποτε ἐν λόγῳ κολακείας ἐγενήθημεν 
                 (καθὼς οἴδατε)  
   οὔτε ἐν προφάσει πλεονεξίας  
                 (θεὸς μάρτυς)  
2:6               οὔτε ζητοῦντες  
              ἐξ ἀνθρώπων δόξαν  
                 οὔτε ἀφʼ ὑμῶν  
                            οὔτε ἀπʼ ἄλλων   
2:7      δυνάμενοι ἐν βάρει  
                   εἶναι ὡς Χριστοῦ ἀπόστολοι,  
    ἀλλὰ ἐγενήθημεν νήπιοι ἐν μέσῳ ὑμῶν. 
                                     ὡς ἐὰν τροφὸς θάλπῃ τὰ ἑαυτῆς τέκνα  
2:8                  οὕτως ὁμειρόμενοι ὑμῶν εὐδοκοῦμεν μεταδοῦναι ὑμῖν 
                  οὐ μόνον τὸ εὐαγγέλιον τοῦ θεοῦ 
                          ἀλλὰ καὶ τὰς ἑαυτῶν ψυχάς,  
                    διότι ἀγαπητοὶ ἡμῖν ἐγενήθητε. 
 
The ὡς ἐὰν … οὕτως construction in verses 7c-8 represents the single idea that Paul com-
pares his love for the Thessalonians with that of τροφὸς. In association with the ὡς ἐὰν 
clause, the relative adverb οὕτως in verse 8 plays a role in completing Paul’s comparing him-
self with a nursing mother’s cares and love for her own children (Sterner 1998:39; Weima 
2000:556). Furthermore, as Frame (1912:100) mentions, “[t]he change from νήπιοι to τροφός 
is due to a natural association of ideas.” 
 Despite Paul and the Thessalonians having sustained a relationship for a short period 
of time, the apostle’s integrity in his relationship with these new converts is expressed 
through the former metaphor (νήπιοι), showing his innocence. In my view, Paul’s mentioning 
of the term νήπιος refers to a nursing mother’s pure and innocent love for her own children. 
Despite νήπιοι (infants) not referring to the nature of a nursing mother’s love elsewhere in the 
New Testament, it is true that a mother’s nurturing behaviour has no intention or expectation 
of reward. Her behaviour comes from her own innocent motivation to love and make 
sacrifices for her own baby. The adverb οὕτως (so, thus) in the beginning of verse 8 signifies 
how Paul’s love for the community is concretely expressed in an act of preaching the gospel, 
deriving the logical inference from the preceding self-defence and the metaphor. Paul’s 
preaching the gospel is not to distribute propaganda, but to share his own “inner life” just as 
“a lover wants to share his [or her] life with the beloved in an act of self-giving and union” 
(Marshall 1983:71). The participle ὁμειρόμενοι (“to have a strong yearning, long for” in 
BDAG) modifies the main verb εὐδοκοῦμεν (“consent, determine, resolve” in BDAG §1), 
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presenting a greater sense of love towards the Thessalonian believers (Wanamaker 1990: 
102). The verb ὁμείρομαι does not occur elsewhere in the New Testament, but is found in a 
grave inscription that expresses the parents’ longing for their dead children (Green 2002: 
128). But as Malherbe (2000:147) points out, an etymological explanation is not satisfactory. 
I remark that the literary context of Paul’s using the mixed metaphor shows that his affection 
can be compared to a nursing mother’s sacrificial love. With the imperfect verb εὐδοκοῦμεν, 
Paul emphasises his continuous love in dedicating himself to this community (Malherbe 2000: 
147; Weima 2014:148). And in association with the infinitive μεταδοῦναι, this main verb 
concretely reveals the significant aspect of what the mixed metaphors (“infants” and “nursing 
mother”) connotes, i.e. a supply of an indispensable thing (the gospel of God and Paul him-
self) with his innocent love. In addition, the conjunction διότι in verse 8 further elucidates 
that the cause of the apostle’s missionary work in Thessalonica was attributed to love itself as 
opposed to any intent to pursue his own benefit and glory. In the connection to a central 
theme of Paul’s metaphor, this conjunction reaffirms that Paul’s pure motivation and integrity 
in the past mission work can be compared to a nursing mother-like love. 
4.4.3.3 Hellenistic and Jewish Background of “Wet-Nurse” 
Scholars have found that employing wet-nurses, regardless of social standing, was a common 
practice in Hellenistic societies (Green 2002:128; Gaventa 2007:23; McNeel 2014:72; e.g. 
Homer, Odyssey 7.1–13; 15.437–453). Though care should be taken in generalising the rela-
tionship between wet-nurses and nurslings, Paul probably appealed to the audience’s famil-
iarity with the positive characteristics of wet-nurses. Bonds of affinity, affection and loyalty 
existed between wet-nurses and nurslings in the activities of taking care of children and 
domestic affairs (Gaventa 2007:23). McNeel’s remarkable research (2014:77-85) attempts to 
connect the broad perceptions of the roles of wet nurses to social identity theory, observing 
that family relationships play a decisive role in shaping social identity. Moreover, she (2014: 
80) derives the communal aspect of this metaphor from the custom of sharing the same wet-
nurses, saying that “[i]n households large and wealthy enough to designate a slave as the 
family wet nurse or retain the services of a free nurse for the long term, slave children and 
free children often shared the same wet nurse.”119 
                                                 
119 One does not, however, necessarily apply this social background to this text by generalising the relation-
ship between wet-nurses and nurslings in the Hellenistic world. In fact, it is difficult to confirm the point of 
Paul’s analogy on the basis of various cases of wet-nurse practices in his day; i.e. exactly what sort of 
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 In fact, it is hard to decide whether the meaning of a New Testament hapax legomen-
on τροφός is “nurse” or “mother” (BDAG). Many commentators understand that the New 
Testament hapax legomenon refers to “nursing mother,” because the pronoun ἑαυτῆς contains 
a reflexive implication, portraying a mother’s feeding her own children rather than a wet-
nurse taking charge of her duty (Marshall 1983:71; Richard [1995] 2007:82-83; Sterner 1998: 
40; Weima 2002a: 221; 2014:147). Moreover, the picture of mother who cares for her own 
children seems to be appropriate in the light of Paul’s using a series of family members’ roles 
in 1 Thessalonians 2. However, Paul’s use the term τροφός is nonetheless remarkable, even 
though he could have articulated the love of a physical mother (μήτηρ) for her own children 
in his expression of love for the Thessalonians (Frame 1912:100-101). I think that Paul’s 
using τροφός can be attributed to the common practice of employing wet-nurses. Concurring 
with Bradley’s remark, Gaventa (1998:27; see Bradley [1986] 1992:210) states that the 
notion that the wet-nurse takes care of infants might have been natural, since in Paul’s day 
the maternal death rate during childbirth was high and slave mother and infant fell apart by 
“transfer of slavery property from one household to another.” 
 Whether the term τροφός indicates “nurse” or “biological mother,” however, Paul’s 
focus is not on a particular figure, but rather on the affectionate behaviour of women cherish-
ing their own children in love.120 His intentional use of the term τροφός might focus on her 
role of taking care of her own children. Specifically, the nursing metaphor elaborates the 
leader’s nurturing role, which is comparable to a mother who feeds her own baby and pro-
vides sustaining nourishment. McNeel’s research contributes to finding the implications of 
the communal identity in this text, based on a perceived role and its impression. 
 Furthermore, with regard to shaping group identity in the Christian community, one 
should not omit to mention that a nurse metaphor in Jewish traditions can also be a potential 
influence on Paul’s notion of a leader’s role as a nurse. First, Paul potentially echoes Num-
bers 11:12, in which Moses plays a role like that of a wet-nurse (Bruce 1982:32; Gaventa 
2007:23-24). Although Numbers 11:12 does not use the term τροφός and the texts were 
written in a different context, both Moses and Paul commonly apply this female character to 
themselves and understand that God designates their role as leaders who should nurture 
                                                 
perception (a general notion or a specific case?) does Paul share with his community through this metaphor? 
120 I believe that Boring (2015:87) provides a balanced opinion on this controversy. He says that “[w]hile 
Paul’s metaphor possibly pictures the mother herself, the image of the tenderness with which the trophos nurse 
cares for her own children most likely points to a nurse who also has her own children, one who not only is 
competent and responsible in her job, but also manifests authentic mother love to her biological children – and 
cares for them without being paid.” 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
129 
God’s chosen people with love (Gaventa 2007:341).121 Secondly, in the Hodayot, 1QHa, the 
Teacher of Righteousness believes that God appointed him as a wet-nurse: “You have ap-
pointed me as a father to the children of mercy and as a guardian to men of portent. They 
open the mouth wide like a nursing ch[ild…] and as a child delights in the embrace of its 
guardian” (1QHa 20:23-25).122 Newsom (2004:299) comments that the Qumran community 
regularly read and recited these Hodayot: “[T]hey are themselves acts of leadership, verbal 
attempts to articulate a community through the self-presentation of the persona of the leader.” 
In so doing, they function to shape the community ethos of the Qumranians. McNeel (2014: 
115; see Newsom 2004:287-288) agrees with Newsom’s argument that these Hodayot re-
present “the persona of the current leader of the community” and the Qumranian leader 
identifies himself as the “I” of the hymns of the Teacher. She expands the idea that God’s 
designation of the Teacher’s role as a wet-nurse would shape the leader’s own identity and 
pertinent task. At the same time, as this psalm is meant to be overheard by the community 
members, the metaphor of the wet-nurse functions to shape their identity and to strengthen 
the relationship with their leaders. 
 One should be careful not to over-interpret this metaphor in the light of its various 
usages in social and cultural contexts. But examining those clues can be useful inasmuch as 
considering the similarities and the dissimilarities between the metaphors might at least help 
us to construct Paul's emotion, his responsibility and his relationship with the Thessalonians 
(cf. McNeel 2014:121). 
4.4.4 Paul’s Use of the Sibling Metaphor 
In 1 Thessalonians the metaphor “brothers and sisters” can be a significant discursive device, 
functioning to characterise the nature of their community, thereby reinforcing their solidarity. 
I argue that this sibling metaphor facilitates the Thessalonians’ self-awareness and conviction 
that they adhere to the faith in Jesus Christ and loyalty to God’s Kingdom (cf. 2:12). This 
designation by the apostle is ascribed to a radical “break with the past and integration into the 
new community” by conversion (Meeks 1983b:88). Paul’s use of the term ἀδελφός/ἀδελφοί 
                                                 
121 In this passage, although the participle ןֵמֹא  ה (the nurse) is masculine, the act of carrying “a nursing child” 
(קֵניַה) (קַנ י, “suck, of infant at mother’s breast” in BDB) indicates that the subject is “a female foster parent” 
(Budd 1998:128). McNeel (2014:114) well illustrates the reason for the participle, ןֵמֹא  ה in Num 11:12 being 
masculine, saying that “the participle is masculine not because the meaning is ‘foster father,’ but because the 
leader of the community, a man, is imagining himself in the role of a wet nurse.” 
122 See Wise, Abegg Jr and Cook (2005:190). I keep using their translation of the Qumran document in this 
dissertation. 
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(occurring nineteen times in 1 Thessalonians), alongside other terms that indicate brotherly 
and sisterly love (ἀγαπητοὶ and φιλαδελφία), is proportionally higher than the occurrences in 
Romans, the Corinthian correspondences, Galatians and Philippians (Burke 2003:166): 
 
      Letter       Frequency      Total No. of Verses       Ratio 
    Romans                   13       432       1:33 vv. 
    1 Cor.  33      437                   1:13.2 
    2 Cor.    9                256                    1:28.4 
    Gal.                          10                 149                   1:14.9 
    Phil    6     104                              1:17.3 
    1 Thess.  19      89                  1:4.6 
    2 Thess.              9      47                   1:5.2 
    Phlm.              4      25           1:6.25 
 
It has been questioned as to whether Paul adopted a particularly Hellenistic notion by using 
this fictive family metaphor. Meeks (1983b:87) claims that this sibling metaphor was not 
known “in pagan clubs and cult associations.” However, recent studies have found crucial 
evidence for such an argument (Aasgaard 1997:178-180; Burke 2003:97-117; Paddock 2008: 
84-87). Harland (2005:496-512) provides further investigation into its usage in epigraphic 
and papyrological evidence from “Asia Minor, Greece, the Danube, the Bosporus and Egypt.” 
According to him, the sibling metaphor occurs especially where membership of associations 
and cultic organisations is indicated. 
 Nevertheless, with a paucity of evidence in a confined geographical distribution, it is 
hard to affirm whether Paul adapted the sibling metaphor in the same way as other Greek 
associations or communities did. Even if those groups referred to their members as “brother,” 
it merely indicated those who shared a common belief or religious community (NIDNTTE 1: 
149).123 
 Significantly, Paul’s adoption of this sibling metaphor mainly originated from his 
Jewish practice. When Paul calls the Thessalonians ἀδελφοί, it is most likely he had in mind 
a religious title of the people of ancient Israel (Von Soden, TDNT 1:145; Beutler, EDNT 1: 
                                                 
123 If one admits the Pauline authorship of 2 Thess, it can be seen that Paul uses ἀδελφοὶ 21 times (13 times in 
1 Thess). Compared with other Pauline writings, a higher proportion of the occurrence of this word indicates 
that Paul expresses great intimacy towards the Thessalonian audience. Using a male-centred expression does not 
mean that Paul excludes the existence of women and children in that community (contra Ascough 2000:324). 
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29; cf. Exod 2:11; Deut 3:18; 24:7; Lev 10:6; Ps 22:23 [21:23 LXX]; Jer 22:18; 31:34 [38:34 
LXX]; Zech 7:9; 1 QS 6:10, 22; 1 QSa 1:18; CD 6:20; 1 QM 13:1; Josephus, J.W. 2.122). 
The early Christian community adopted it to recognise and acknowledge fellow Christians. 
The practices of the ancient Israelites are potentially integrated into Paul’s theological 
reasoning in his adoption of this kinship metaphor. Just as other identity markers, such as 
their elected status and their calling to holiness, this sibling imagery assigns new moral/be-
havioural responsibility to them as befitted their newly established identity. Marshall (1983: 
52; cf. Weima 2014:89; Meeks 1983b:87) substantiates this notion by mentioning that Paul’s 
deriving this metaphor from this Jewish practice corresponds to his belief that the Gentiles 
are included into God’s family as his children (Rom 8:14-23; Gal 3:26; 4:4-7). This can be 
observed by their addressing God as their father (Rom 8:15; Gal 4:6), and regarding the Son 
as their brother (Rom 8:29).124 The term, ἀδελφοί is a designation that refers to those who are 
united by their faith in Christ and became a part of God’s family (NIDNTTE 1:150-151). 
 Accordingly, his metaphor purports to demonstrate the unity and solidarity of the 
community members, as Paul distinguishes them from the outside group. Esler (2000:170) 
notices this metaphor’s function in the formation of the Thessalonian community in his ex-
planation: “Paul was seeking to develop a group identity drawing on the most prominent 
model of harmonious intragroup relationships in the ambient culture.” In the establishment of 
this new convert group, Paul’s use of this sibling metaphor consequently imposes family 
members’ responsibilities in maintaining their unity (Thompson 2014:44). 
4.4.5 Paul as an Instructing Father 
As we read 1 Thessalonians 2:1-12, a question could be raised as to whether the crux of this 
text is Paul’s attempt to defend his own integrity or to provide himself as an example of a 
moral life before the Thessalonians (see Malherbe 2000:134). Ι suggest instead that in this 
chapter we shift our focus to another question and aspect. Why does Paul employ a series of 
family metaphors and, more pertinently, why does he locate the father metaphor at the end of 
this pericope? Through using the father metaphor in 2:1-12, I contend that Paul reaches a 
climactic moment that manifests the major focus of this text. In the context of Paul’s self-de-
                                                 
124 Furthermore, it is not only Paul’s appropriation. Other Jewish authors of the New Testament commonly 
address the believers as ἀδελφοί (see Acts 14:2; 15:23, 32, 33, 36, 40; 16:2, 40; 17:6, 10, 14; 18:18, 27; 21:7, 
17, 20; 22:1, 5, 13; 23:1, 5, 6; 28:15, 17, 21; Heb 2:11, 12, 17; 3:1, 12; 10:19; 13:22; James 1:2, 9, 16, 19; 2:1, 5, 
14, 15; 3:1, 10, 12; 4:11; 5:7, 9, 10, 19; 1 Pet 5:12; 2 Pet 3:15; 1 John 2:9, 10, 11; 3:10, 12-17; 4:20-21; 5:16; 3 
John 5,10; Rev 1:9; 6:11; 12:10; 19:10; 22:9). 
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fence, as discussed (see 4.4.1), the family metaphors gradually draw our attention to Paul’s 
pastoral devotion, integrity, accountability, affection and vision. Specifically, through the 
father metaphor, he probably attempts to re-socialise the community according to a “new 
belief,” “way of life” and “new social world” (Burke 2000:69-20). 
4.4.5.1 Paternal Role in the Ancient World 
The focal point shifts from the verbal qualifications in defending himself in comparison with 
other false teachers to expressing his pastoral vision. The combination of the three adverbial 
participles (παρακαλοῦντες, παραμυθούμενοι, and μαρτυρόμενοι) in verse 12 creates a 
literary unit. These participles denote Paul’s concrete sense of his fatherly responsibility for 
instructing his own children. One should understand these participles in a collective sense 
rather than exploring their individual connotations (Fee 2009:82). In my estimation, these 
participles consistently point to Paul regarding himself as the one who plays “a didactic role” 
with regard to the community’s moral formation (Burke 2003:143). 
 In fact, it is difficult to decide the meaning of the first verb παρακαλέω, since it has a 
wide range of meanings (BDAG). In my view, one does not need to opt for a single meaning, 
since both “command” (“implore” or “appeal”) and “comfort” (“encourage” or “comfort” or 
“console”) are not incompatible in the light of the textual context. But in the context of 
Hellenistic moral exhortations, this verb most likely has the meaning of “to exhort” someone 
to adopt a certain form of behaviour (Green 2002:135). 
 The second verb, παραμυθέομαι (“console”), occurs twice in the Pauline letters, and 
only once in 1 Thessalonians (other occurrences in the New Testament are also found in John 
11:19, 31). This verb’s basic meaning is “to speak to someone in a friendly way” (Stählin, 
TDNT 5:821; Wolter, EDNT 3:32). More specifically, in the Hellenistic world this term 
“almost always has affective connotations, with the highly nuanced meaning of ‘advise, 
encourage, console, comfort, speak calming words to, appease, soothe’” (Spicq 1994:3.30). 
Although the first and second verbs (παρακαλέω and παραμυθέομαι) are not synonymous, 
one cannot draw a clear distinction between admonition and providing comfort (Stählin, 
TDNT 5:821; cf. Malherbe 2000:151). In some cases, the latter could be the purpose of the 
former action (Green 2002:136). 
 The third verb μαρτύρομαι means “affirm,” “insist” and “implore” in this context 
rather than its primary meanings of “testify” and “bear witness” (BDAG). It is particularly 
necessary to differentiate Paul’s usage from the consolation of the secular world, which 
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“often takes the form of moral exhortation.” But through this verb his audience might have 
perceived Paul as taking a fatherly role in offering admonition with genuine comfort to the 
audience (Stählin, TDNT 5:821). Although paternal affection towards one’s own children is a 
universal phenomenon, the notion of fatherly admonition in Hellenistic Judaism might have 
culminated in Paul’s employment of this fatherly metaphor. In the Hellenistic world, one of a 
father’s primary roles was to utilise “reason, exhortation, counsel, and praise of good conduct 
to instruct his children to follow virtue and shun vices” (Plutarch, [Lib. ed.]. 8F-9A, 13D, 
14A, cited in Green 2002:134). Likewise, in Jewish contexts, according to Philo, teaching the 
Torah and God’s saving act to his children was the primary responsibility of the father (Philo, 
Spec. 2.228, 232; NIDNTTE 3:679; e.g. Exod 12:26-27; 13:14-16; Deut 4:9-10; 6:7; 11:19; 
30:19-20; 32:7, 46). 
4.4.5.2 Hierarchical Connotation of Paternal Metaphors? 
Many scholars assume that Paul’s illustration of a fatherly relationship with the Thessaloni-
ans is intended to create an effect that calls attention to Paul’s authoritative role in God’s 
household (Best 1986b:16; Wanamaker 1990:106). Castelli (1991:109-110), for example, 
negates the potential implication of love in the father-child metaphor, saying that “the pater-
nal metaphor does not necessarily evoke a sense of kindness or love.” In addition, while 
Petersen (1985:128-131) does not refute that this metaphor can be associated with a sense of 
affection, he advocates that when Paul “does use father-child metaphors, he does so in the 
exercise of his loving yet superordinate position.” 
 In response to the assumption that Paul’s father-child metaphor implies a hierarchical 
position over the community, Burke (2000:61; see also Thompson 2014:226-228) provides a 
balanced argument based on extra-biblical sources. A wide spectrum of ancient documents 
indicates that a hierarchical relationship between fathers and their children and fathers’ 
affection towards their children coexisted in Paul’s day.125 Paul’s use of the father metaphor 
in 2:11-12 certainly implies a hierarchical relationship, Burke argues. However, Paul’s em-
phasis on the father metaphor in 1 Thessalonians does not seem to highlight his authoritative 
position, but rather his caring and mentoring role among them (cf. Moo 2014:62; contra 
                                                 
125  Burke (2000:62-69) categorises four patterns of paternal relationships in the ancient time: hierarchy/ 
authority in Jewish evidence (e.g. Philo, Dec. 165-66; Spec. Leg. 2.228, 231; Mut. 217; Josephus, Ag. Ap. 2.199, 
206); hierarchy/authority in Hellenistic evidence (e.g. Aristotle, Pol. 1.5.2; Eth. nic. 5.6.8; 8.11.2; Plutarch, Frat. 
Amor. 479F; [Lib. ed.]. 7E); affection in Jewish evidence (e.g. Philo, Spec. Leg. 1.137; 2.236, 240; Jos. 4; Abr. 
196; Josephus, Ant. 2.184); affection in Hellenistic evidence (e.g. Aristotle, Eth. nic. 8.12.5; Plutarch, Am. Prol. 
496C; Seneca, De Pr. 2.5). 
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Burke 2003:135-137). In the context of likening himself to a nursing mother, Paul expresses 
his integrity, accountability and affection to the Thessalonians. Moreover, he never appeals to 
the authority of his own apostleship. We note the parenthetical statement of the antithetical 
part in 2:5-6, which reads: “though we could have made demands as apostles of Christ.” This 
reference indicates that Paul does not appeal to the glory that could be gained through his 
apostolic authority. Furthermore, it is difficult to derive the hierarchical relationship from this 
metaphor, since the paternal image in the Pauline letters focuses on his pivotal role in the 
formation of the Gentile churches through preaching the gospel (1 Cor 4:15; Phil 2:22; Phlm 
10). Furnish (2007:61-62) rightly perceives that the major concern of this metaphor is not 
Paul’s authority as an apostle, but his fatherly devotion and affection towards the community 
(cf. 1:4; 2:8, 17; 3:5, 6): 
[I]n this context it is used more particularly to accent the seriousness with which 
he has taken his responsibility to provide instruction and guidance (v. 12). He is 
emphasizing his pastoral devotion to his Thessalonian “children” … not primarily 
his authority over them; note his remark that he has been attentive to the in-
dividual situations and needs of his converts (“we deal with each one of you,” v. 
11) (original emphasis). 
 
Boring (2015:90) also points out that it is not necessary to comprehend this metaphor pater-
nalistically, or in light of patriarchy in the first-century Mediterranean world. Rather, in this 
verse the father’s affection to his own children is a crucial reason for Paul’s sense of 
responsibility in instructing and educating the community. 
 As in shifting the metaphors from nursing mother to father in 2:9-10, the sentiment of 
Paul’s taking care of the Thessalonians can continually be perceived in his self-defence. As 
the first evidence,126 Paul attempts to prove his innocent motivation and affection by appeal-
ing to the Thessalonians’ memory that he did not place any burden on them (v. 9). In order 
not to lead them to feel that they were responsible for supporting his ministry, Paul himself 
worked hard in his own manual labour and at the same time focused on preaching the 
gospel.127 His toil and hardship for self-sufficiency substantiate how he cherishes the Thessa-
                                                 
126 The conjunction γάρ grammatically provides a ground or explanation for Paul’s previous statement in 2:7-
8 (Sterner 1998:40). 
127 In v. 9 the present participle ἐργαζόμενοι modifies the main verb ἐκηρύξαμεν. Scholars agree that this 
grammatical construction might indicate that Paul’s manual labour and his preaching the gospel of Christ took 
place contemporaneously (Malherbe 2000:149). Weima (2014:151; see also Hock 1979) substantiates this fact, 
saying that in the ancient times the workshop was “one of the conventional settings for intellectual discourse 
and instruction. During the long hours at his workbench, while cutting and sewing leather to make tents and 
other related goods, Paul was not only supporting himself, but also sharing the gospel with fellow workers and 
customers.” 
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lonians.128 Second, in the parallel ὡς clauses (2:10-11), Paul tries to convince them of the im-
peccable nature of his own conduct in his relationship with the Thessalonians (Weima 2014: 
153; Boring 2015:89). In verse 10 one might expect that the main verb ἐγενήθημεν (we were) 
needs to be followed by predicate noun or adjectives, or to be located in a periphrastic con-
struction (Weima 2014:153). Intriguingly, Paul sets out the three consecutive adverbs, ὁσίως 
(devoutly) καὶ δικαίως (uprightly) and ἀμέμπτως (blamelessly), modifying the main verb. 
Using the consecutive adverbs emphasises that his conduct in the previous missional work 
“points to the actions of the missionaries, what they actually did, not to a static quality” of 
Paul’s character (Boring 2015:89; see also Wanamaker 1990:105).129 The verbless sentence 
of verse 11 is grammatically dependent on the main clause of verse 10 (Burke 2000: 69). Due 
to the nature of the father’s role and affection in next verses, as Weima (2014:153) suggests, 
it is more appropriate to consider that “a child-rearing verb like ‘raised,’ ‘trained,’ or 
‘brought up’” is implied than a somewhat more neutral meaning of, “deal with” (NEB, NIV, 
NRSV) or “treat” (Malherbe 2000:150; NET, NLT). 
4.4.5.3 Discursive Function of the Father Metaphor 
Ultimately, Paul took on a fatherly responsibility to instruct the community on a significant 
value based on his affection as can be seen in his admonition: “to walk in a manner worthy of 
God, who calls you into his own kingdom and glory” (2:12). The verb περιπατέω in verse 12, 
which corresponds to LXX’s use of the Hebrew word, ךְַל  ה, is occasionally used in a meta-
phorical sense (2 Kings 20:3; Eccl 11:9).130 This term often occurs in Pauline letters to urge 
believers’ towards adopting specific moral conduct (Seesemann, TDNT 5:943-944; e.g. Rom 
6:4; 2 Cor 4:2; Gal 5:16; Eph 2:10; 4:1; 5:2, 8, 15; Phil 3:17; Col 4:5; 1 Thess 4:1; see 5.2).131 
The notion of living lives worthy of God is not Paul’s own invention; rather, this idea appears 
in both Judaism (Wis 3:5; 7:15; Sir 14:11) and even in Jesus’ teaching (Matt 10:37-38) 
                                                 
128 In v. 9 Paul unexpectedly sets the word order as “night and day” (not “day and night”); this word pair is 
also found in other Pauline letters (2 Thess 3:8; 1 Tim 5:5; 2 Tim 1:3). It is not possible from this work order per 
se to derive a concrete pattern of Paul’s manual labour and preaching the gospel with regard to a time schedule 
(cf. Malherbe 2000:148; Green 2002:131). I agree with Sterner (1998:41) that this expression can be “an in-
tensive marker” that emphasises the long hours of work time. 
129 Admittedly, dividing one’s character from one’s conduct can be somewhat artificial. As Weima (2014:152; 
see BDF §434) observes, there is remarkable evidence that in Classical Greek there is no distinction between the 
adverb and adjective. 
130 In fact, the LXX prefers to translate the Hebrew term, ךְַל  ה as πορεύομαι (Exod 16:4; 18:20; Lev 18:3-4; 
26:3; Deut 5:33; 19:9; 26:17; 28:9; 30:16; 3 Kgdm 3:14; 8:25; 2 Chr 6:14, 16; Isa 38:3; Ezek 36:27). 
131 It is difficult to explain the reason for Paul’s preference for the term περιπατέω. It is most likely that Paul 
might have avoided the use of πορεύομαι, since this term was used in the Hellenistic world in association with 
experiencing heavenly journeys in an ecstatic state (Holloway 1992:21, 24; cf. Rosner 2013:87). 
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(Green 2002:137). But it is most likely that the Thessalonians were familiar with the wide-
spread notion of living worthily in relation to other deities and adopting certain standards re-
quired by the gods (e.g. Epictetus, Ench. 15). Appropriating such a notion, Paul considers 
that required moral conduct should be in conformity with “the character and demands” of the 
true and living God (Weima 2014:157-158). This statement distinguishes the newly es-
tablished identity and behaviour of the Thessalonians from their surrounding social world. 
 Paul’s fatherly affection drove him to exhort the Thessalonian community to stand 
firm on the community’s morality. The three adverbial participles in verse 12 (παρα-
καλουντες, παραμυθουμενοι and μαρτυρομενοι) indicate that Paul’s task can be compared 
with a father’s responsibility of socialising and providing moral guidance for his own 
children (Boring 2015:90). Paul’s pastoral devotion with fatherly affection was necessary for 
those who had suffered and were meant to have confidence in their newly established identity 
and lifestyle. Meeks (1983b:115) illustrates that one of the goals of this letter is “to shape the 
community’s way of thinking and talking about itself that go to make a distinctive group 
ethos.” Thompson (2011:64) pays attention to the fact that “Paul’s moral instructions are 
neither arbitrary nor ad hoc responses to crises, but a concrete and coherent vision of the life 
that is worthy of the gospel” (Thompson 2011:64). This instruction, therefore, shaped the 
community ethos, reminding them of the nature of the community’s calling. Although I do 
not agree with his hierarchical view of this metaphor, Burke (2000:70; cf. Wanamaker 1990: 
15) correctly observes the paternal role in ancient society: the fathers in the ancient world 
were involved in providing “the fundamental socialization of his offspring into the socio-
economic and cultural way of life into which they were born and subsequently raised.” 
 As the climax of Paul’s argumentation, the paternal imagery plays a pivotal role in 
drawing the audience’s attention to those radical transformations in Christ and his Kingdom. 
Through this metaphor, Paul provides for the development of their self-understanding, which 
is reshaped through the conversion to the living and true God. Not only that but, he illustrates 
the nature of the world to which they now belong. Their conversion was accompanied by the 
resocialisation of their identity and morality, as Meeks (1993:30) illustrates: 
[C]onversion is described as the transformation both of a way of thinking and of a 
form of life, as a change of allegiance from many false gods to the one true God 
… as a radical resocialization, abandoning one’s closest and most familiar ties 
and finding new ones, and as a fundamental reformation of morals. 
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Paul resocialises the Thessalonians’ identity into that of the members of God’s Kingdom, dif-
ferentiating them from their surrounding pagan world. Their self-recognition should be trans-
formed through the lens of the eschatological realisation of God’s Kingdom (see 3.1). 
4.5 Conclusion 
In this chapter, I have argued that Paul’s major concern in 1 Thessalonians is the formation of 
a new community through the theological and social redefinition of their identity and ethos. 
This purpose of redefining the community informs his identity- and ethos-building discourse. 
Its most crucial function was most likely to enable the audience not only to recognise their 
position in a pagan society, but also to take responsibility for their newly established identity 
as Christ’s followers. Paul needed to remap and refashion the Thessalonians’ symbolic uni-
verse, beliefs and ethical standards according to “a completely new social-religious structure” 
as they went through radical changes in their lives after conversion (De Villiers 2006:338). In 
focusing on Paul’s articulation of the Gentiles’ new identity, this chapter has taken into ac-
count the inseparable relationship between the theological and socio-cultural dimensions of 
the first-century concept of Christian identity. 
 On the one hand, Paul never cites the Hebrew Scriptures to support Gentile inclusion 
into the people of God in this letter, but his theological reasoning for the formation of this 
Gentile church is significantly based on the ancient Israelite tradition of election by God (cf. 
Thompson 2011:53-54). The notion of God’s election could be a key concept inasmuch as it 
not only elucidates their distinct group identity as distinct from the rest of the world, but also 
the Gentiles’ inclusion into the people of God. Indeed, God’s election and calling permeate 
the entire discourse, especially 1 Thessalonians 1:1-2:12 (Thielman 2005:239; 1:4; 2:12; 3:3b; 
4:7; 5:8; 5:24; cf. Deut 7:6-7; 14:2; Isa 41:8-9; 42:6; 48:12). Paul views God’s election 
(ἐκλογή) of the Thessalonians being realised through his preaching of the gospel “not only in 
word, but also in power and in the Holy Spirit and with full conviction” (1:5). As I have ar-
gued, this concept is a major reason for thanksgiving in 1:2-10. Their election was proven by 
their receiving the word in the midst of suffering with the joy of the Holy Spirit (1:6) and 
making it known to the region of Macedonia and Achaia (1:7). Neighbouring believers’ 
reports of their own conversion from idols to God and of faith in the Son concretely prove the 
firm foundation of their election (1:9-10). 
 On the other hand, Paul establishes fictive family relationships among the Thessaloni-
ans in order to locate this newly established community within God’s large family. In refer-
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ring to God’s election and calling of the Thessalonians, Paul’s use of the second person plural 
pronoun indicates that he does not speak to individuals, but to the whole community. Paul 
expected that the Thessalonians would take a journey together from their conversion to the 
day of parousia as God’s family in Christ (Thompson 2014:27-28). As has been discussed, 
Paul’s family metaphors are particularly central in 1 Thessalonians 2:1-12. In defending his 
own integrity, those images purport to shape a close affinity between Paul and the Thessa-
lonians, overcoming their abrupt and inevitable separation by their fellow citizens’ social 
harassment. However, his appeal to family metaphors did not merely envision the restoration 
of their relationship. Rather, I contend that Paul’s major and ultimate purpose in 2:1-12 was 
extended to provide the community with self-awareness in their social world and with al-
ternative convictions, values and behavioural norms. 
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Appendix I132 
Diagram 1 (1 Thess 1:1-10) 
 
 
                                                 
132 In Appendices I and II, I use Schreiner’s abbreviations in tracing and establishing possible relations among 
phrases (see Schreiner [1990] 2008:97-126). 
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Diagram 2 (1 Thess 2:1-12) 
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CHAPTER 5 
DISCURSIVE FUNCTION OF SCRIPTURAL ECHOES IN 1 THESSALONIANS 4-5 
 
The process through which Paul shaped a distinct identity and ethos among the Thessalonian 
believers was based on his appeal to God’s election of Israel and various family-related meta-
phors in 1 Thessalonians 1-2. This becomes even more pertinent in 1 Thessalonians 4-5. 
Paul’s discourse reaches its climax in the paraenetic section of the letter, in which echoes 
from Scripture seem to play a significant role in the shaping of their identity and ethos.133 A 
remarkable characteristic of the paraenetic section is that Paul describes the Thessalonian be-
lievers as God’s eschatological people who are called to embody specific virtues as they anti-
cipate Christ’s parousia (Weima 1996:99; cf. Goheen 2011:162). 
 This chapter of the study will concentrate on essential elements and motifs that prob-
ably constituted and undergirded Paul’s paraenetic discourse, and on how these motifs were 
meant to function within it. According to various discourse markers that introduce different 
themes (τοῦτο ... ἐστιν in 4:3; περί... in 4:9, 13, 5:1; δέ in 5:12), the paraenesis of 1 Thessa-
lonians 4-5 can be divided into five major parts with the exception of the introductory part 
(4:1-2) (see 4.3.1). In this division, I will selectively deal with the notions of holiness and 
sanctification (in view of sexual purity in the Holiness Code; 4:3-8), fulfillment of the new 
covenant (4:9-12), and the Day of the Lord (5:1-5:11). These themes respectively summarise 
the main idea of each section of Paul’s paraenesis.134 In exploring possible echoes for these 
                                                 
133 It is difficult to determine the exact nuance of the phrase, λοιπὸν οὖν in 4:1, which occurs only once in the 
NT. BDAG provides a definition for the adjective λοιπός (finally): “as far as the rest is concerned, beyond that, 
in addition, finally.” However, this adjective should be understood in an inferential sense and links the preceding 
content to the following exhortation (Marshall 1983:104; Boring 2015:133-134; e.g. 1 Cor 4:2; 7:29). Since it is 
associated with the particle, οὖν (therefore), which indicates the transition from indicative to imperative (e.g. 
Rom 12:1), this combination signals the beginning of Paul’s exhortation (paraenesis). With regard to rendering 
the combination λοιπὸν οὖν, I do not offer an ideal translation of this phrase here, but interpreters should sense 
that this phrase functions to connect Paul’s addresses earlier in chapters 1-3 and the paraenetic section in 
chapters 4-5. Marshall (1983:104) supports the NEB translation, “and now.” And following Moule’s translation 
(1960:161), Weima (2014:254) translates this phrase into “and so.” More concretely, Boring (2015:133) trans-
lates that “[a]s for what remains to be said, then.” In my view, through this combination of terms, Paul’s 
identity-building discourse in 1 Thess 1-3 has reached the apex of his argumentation, entering a new phase 
where he highlights the moral characteristics befitting their new identity as God’s elect. 
134 It is probable that echoes from the Hebrew Scriptures occur also in 1 Thess 2:13-16, 2:17-3:10, 3:11-13, 
and 4:13-18. However, in my reading of 1 Thess, I focus on expressions such as ἁγιασμός (4:3), τὸν ... διδόντα 
τὸ πνεῦμα αὐτοῦ τὸ ἅγιον εἰς ὑμᾶς (4:8), and ἡμέρα κυρίου (5:2), which are explicitly related to identity- and 
ethos-building processes in the letter. A discussion of probable echoes in 1 Thess 4:13-18 will take us beyond 
the ambit of the dissertation. Here Paul brings related OT imagery (such as “the sound of the trumpet of God” 
and “in the cloud,” cf. Weima 2007:880) into play rather than appealing to specific concepts related to the 
identity and ethos of God’s people. 
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notions from the Hebrew Scriptures, I hypothesise that these play a crucial role in reminding 
the believers of their shared story and communal ethos (Thompson 2014:20). As I argued in 
Chapter 4, exploring structural aspects of the text through drawing diagrams is a crucial step 
towards establishing the thrust of its discourse. Based on the provided diagrams as a refer-
ence guide, I discuss how scriptural concepts function within each part of the letter (see 
Appendix II). 
5.1 Appropriation of Scripture in 1 Thessalonians? 
Scholars agree that no direct quotation from the Hebrew Scriptures occurs in 1 Thessalonians. 
For this reason, less attention has been paid to the functioning of scriptural echoes in the 
letter (Harnack [1928] 1995:29; Koch 1986:88-91; Schnelle 2012:110). Even where com-
mentators consider various Hebrew texts as potential background to Paul’s instruction, 
concrete comparisons among such texts have been sparsely attempted. 135 With regard to 
recognising the nature and number of such occurrences, the majority of New Testament 
scholars are of the opinion that, due to a high degree of scriptural illiteracy in ancient times, 
Paul would probably not have expected his Gentile audience to remember any particular texts 
of the Hebrew Scriptures (Stanley 2008:133-134).136 
 However, I argue that unfamiliarity with Scripture on the audience’s side does not 
necessarily exclude the possibility of significant scriptural echoes in this letter. Even if direct 
quotations from Scripture do not appear in 1 Thessalonians, I will argue that two motivations 
seem to allow us to detect scriptural influence on Paul’s language, concepts and ideas. 
 First, as Ciampa (2008:45) contends, Scripture potentially serves as noteworthy inter-
textual framework in Paul’s writings. The theoretical ground of Ciampa’s argument is that 
the degree of intertextual reference is extended from the notion of allusion and echo to more 
concrete concepts and ideas.137 His presupposition is based on Keesmaat’s understanding of 
the concept of scriptural influence: 
                                                 
135 Though Hays mainly discusses reflection of scriptural language in the letter to the Romans, he (1989:195; 
1991:235-236; 2005:183) also suggests the possibility that 1 Thess may include a number of scriptural allusions 
or echoes. In addition, some recent scholars have researched allusions and echoes in 1 Thess (see Steele 1984: 
12-17; Hester 2002:151-159; Weima 2007:871-883; Johnson 2012:143-162). 
136 I concur with Johnson’s presumption that Paul shares with the Thessalonian audience “some fundamental 
notion that we recognize as biblical” (Johnson 2012:144). Though the historical relation between the book of 
Acts and the letters of Paul may be contested among scholars (see footnote 16), I regard Acts 17:2 as significant 
evidence that the Thessalonian Christians were familiar with the Hebrew Scriptures: “Paul went in, as was his 
custom, and on three Sabbath days he reasoned with them from the Scriptures.” 
137 For the difference between allusion and echo, see footnote 12. 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
143 
[T]exts occur not only in relation to other texts but also in dialogue with other 
aspects of the cultures in which they occur. Hence an intertextual reference may 
be to a ritual or a work of art, or indeed to a matrix of ideas which is informed by 
specific texts, but is not a text in itself … The writings of Paul also, I suggest, 
take place within certain ‘cultural codes’ which endow his writings with plaus-
ibility. Sometimes these can be traced to specific texts, but more commonly he is 
drawing on a matrix of ideas which cannot be linked to any specific text but 
which is shaped and formed by a number of texts (and traditions) within his 
culture (Keesmaat 1994:33). 
 
Even in a text where no direct quotation occurs or the volume of echoes is only faintly heard, 
“all discourse depends upon, builds upon, modifies, and/or reacts to prior discourse and the 
prior use of words, concepts, and ideas” (Ciampa 2008:41). 
 Second, while the Pauline letters are not of a poetic genre, some scholars have a 
positive view with regard to establishing a conceptual connection to antecedent texts, merely 
from the general insight that allusion in poetry does not need to be articulated verbally (Miner 
1993:39; Sommer 1998:14; Beetham 2008:29; Ciampa 2008:43). In this case, to appreciate 
possible/probable links between texts, one has to identify a rare notion occurring in both texts 
(Beetham 2008:29). 
 With this presupposition in mind, I will postulate that Paul reconfigures major notions 
pertaining to holiness/sanctification, new covenant, and the Day of the Lord from the Hebrew 
Scriptures in the paraenetic section of this letter (1 Thess 4:3-8; 4:9-12; 5:1-5:11).138 Yet, the 
task of “finding” scriptural echoes entails more than merely identifying probable roots of the 
Hebrew Scriptures in a letter like this one. In this regard, Beetham (2008:22-24) articulates 
three potential benefits of identifying scriptural echoes, even if the original audience could 
not recognise them. It may help interpreters to grasp (1) “unstated correspondences,” (2) the 
author’s “unspoken hermeneutical presuppositions,” and (3) his understanding of the Hebrew 
Scriptures’ literary contexts. These benefits will be addressed in this chapter. 
 
                                                 
138 My reference to the term “the Hebrew Scripture” implies that Paul was able to use both the LXX and the 
MT in his letters. To be more accurate, as Beetham (2008:37) mentions, Paul did know not only “the (proto-) 
LXX text-form family,” but also “at least one witness from the proto-MT text-form family.” Silva (1993:631) 
shows a chart of Paul’s 107 citations of the Hebrew Scriptures (including the undisputed Pauline letters): 42 
verses in Paul’s letters agree with both the LXX and the MT; 7 verses agree with the MT, but disagree with the 
LXX; 17 verses agree with the LXX, but disagree with the MT; 31 verses disagree both the LXX and the MT; 
10 verses have been debated among scholars. Such data indicate that Paul was also acquainted with the MT. 
Rosner (1999:20-21) assumes that Paul’s Scripture “comprised those currently printed in the Hebrew Bible” 
based on E. Earl Ellis’s argument. Ellis (1990:679) remarks that “in the first Christian century (Philo, Josephus) 
and even two centuries earlier (Ben Sira) Judaism possessed a defined and identifiable canon.” For Paul’s 
Jewish education, see 2.1.5.1 & 2.3. 
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5.2 Characteristics of God’s Chosen People (4:1-2): ‘Walking’ and Pleasing God 
In Paul’s diplomatic choice of words, particularly in the introduction, it is remarkable that he 
portrays the moral characteristics of God’s eschatological people by using LXX-based terms 
(περιπατέω and ἀρέσκω). A presupposition underlying the introduction of the paraenetic 
section is that their new identity involved establishing “a new set of personal and social 
standards under the Lordship of Jesus” (Gupta 2016:78). The verb περιπατέω is a common 
metaphorical term found in the Hebrew Scriptures and rabbinic literature to denote the moral 
conduct of God’s people (see 4.4.5.3). Moreover, the idea of pleasing God is often referred to 
as the supreme goal of human life in the Hebrew Scriptures (Num 23:27; Ps 68:32; Mal 3:4). 
Paul’s employment of vocabulary from his Jewish tradition is probably not accidental. He 
seems to deliberately portray the Thessalonians as elected and called, thereby indicating their 
incorporation into God’s chosen people in Christ and their moral responsibility to please God 
(Boring 2015:136). 
 In his attempt to (trans)form the Thessalonian community’s moral awareness (“how 
you ought to walk and to please God” in 4:1), Paul’s exhortation appears to be strategic. He 
exhorts the audience with his apostolic authority in the Lord Jesus (2:1), as well as in a 
personal and friendly manner (Green 2002:183; Weima 2014:255). Remarkably, in 4:1-2, the 
majority of scholars find that Paul reflects the convention of Hellenistic letter writing. 
Bjerkelund (1967:43-50) finds that there are four common elements of the appeal formula 
widespread in Paul’s day. Concretely, recent commentators of 1 Thessalonians agree with his 
observation that 4:1-2 reflects these four elements (Marshall 1983:104; Best 1986a:154-155; 
Green 2002:183; Weima 2014:254, 382). Specifically, this structure can be explained as: (1) 
the verb παρακαλέω or its synonym (here Paul adds ἐρωτάω) with the first person plural 
(“we”);139 (2) reference to the recipients (ἀδελφοί); (3) a prepositional phrase (ἐν κυρίῳ 
Ἰησοῦ in 4:1 and διὰ τοῦ κυρίου Ἰησοῦ in 4:2) that indicates an authoritative source; (4) an 
exhortation that occurs with a ἵνα clause or infinitive clause (Bjerkelund 1967:17, 188-189).  
 By appealing to this formula, Paul begins the paraenetic section with a friendly tone 
rather than forcing or rebuking the audience to follow his instruction in establishing a hierar-
chical relationship based on his apostleship. Weima (2014:255; cf. Marshall 1983:104) cap-
                                                 
139 Malherbe (2000:218) notices that the two verbs in 4:1, ἐρωτάω and παρακαλέω, give a more personal 
nuance to Paul’s exhortation, particularly by using ἐρωτάω in association with the vocative, ἀδελφοί. Green 
(2002:183) also suggests that the characteristics of Paul’s exhortation be regarded as “good advice” or “friendly 
suggestions.” 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
145 
tures the nuance of this appeal formula well by explaining that, “[i]n situations where his 
authority is not questioned and he is confident that his exhortation will be obeyed, the apostle 
chooses, not in a heavy-handed manner, to ‘command’ his readers but rather in a more user-
friendly way to ‘appeal’ to them.” Moreover, when Paul illustrates what he asks for and urges, 
the conjunction καθώς (see 4.4.1) signals that his strategy is to remind his audience of the in-
structions that he passed on during his previous missionary work.140 The second καθώς clause 
in 4:1 indicates that Paul acknowledges that the Thessalonian Christians were already living 
according to God’s will and seeking to please God.141 Some scholars claim that Paul uses 
discursive skills here by commending good behaviour, thereby utilising praise as a manner of 
implicit exhortation (Green 2002:184; cf. Lausberg [1960] 1998:§241).142 As the function of 
the second ἵνα clause indicates, Paul aims to affirm what the audience was already doing in 
the progress of their journey of faith (Marshall 1983:105; cf. diagram 3, Appendix II). The 
conjunction γάρ in verse 2 makes Paul’s previous statement more specific and explicit and 
gradually draws the audience’s attention to his concrete exhortation in the next verse (see 
diagram 3, Appendix II). 
 Nevertheless, one cannot overlook the fact that the obligatory aspect of Paul’s exhort-
ation is paradoxically conducted with a friendly tone. First, Paul appeals to the authoritative 
source of his exhortation, ἐν κυρίῳ Ἰησοῦ, as this prepositional phrase denotes “the source of 
authority by which the letter sender issues the appeal” (Weima 2014:254; see Bjerkelund 
1967:109-111).143 Another prepositional phrase, διὰ τοῦ κυρίου Ἰησοῦ in 4:2, is used as 
parallel to the first one, ἐν κυρίῳ Ἰησοῦ in 4:1.144 This prepositional clause indicates that 
                                                 
140 The ἵνα clause in 4:1 is a direct object clause that provides the content of the main verbs, ἐρωτῶμεν (we 
ask) and παρακαλοῦμεν (we appeal) (Wallace 1996:475). 
141 In some manuscripts the phrase καθὼς καὶ περιπατεῖτε is omitted (D2 K L Ψ 630. 1175. 1241. 2464.vid 𝔪 
syp). 
142 At the same time, his commendation is probably not merely a deliberate rhetorical scheme, but an actual 
response to Timothy’s report that the new converts are on the right track, living by work of faith and labour of 
love (3:6; cf. 1:3). Richard ([1995] 2007:185) resolves the perceived tension between Paul’s rhetorical approach 
and the actual situation as follows: “Paul’s language, then, is both diplomatic, as he encourages renewed com-
mitment to a God-inspired life, and sincere, as he expresses joy for the splendid news received from Thessa-
lonica and renews pastoral encouragement to recent, beloved converts.” 
143 According to Marshall (1983:194), this prepositional phrase “conveys the thoughts both that Paul is issuing 
instructions which have the authority of the Lord behind them and also that the readers are people whose life is 
determined by their acceptance of Jesus as Lord and their entry into fellowship with him.” 
144 The combination of this prepositional phrase and the term παραγγελία might remind many scholars of a 
certain instruction of Jesus, reflecting his specific saying (Allison 1982:20-21). Admittedly, Paul might have had 
many opportunities to be informed about Jesus’ life and his sayings from the disciples after his conversion. But, 
as Boring (2015:138) points out, “Paul has a different paradigm for understanding the gospel and the Christian 
faith than that represented by the (later!) Gospels and the traditions they include and interpret. Paul’s faith and 
theology are profoundly oriented to Jesus Christ, but it is theocentric, focused on God’s act in the Christ event, 
not on what the earthly Jesus said and did.” Hence, one must be careful to think that the combination of this pre-
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Paul’s commands during his first visit were based on the authority of Jesus (Moule 1960: 57-
58; Ellingworth & Nida 1976:76).145 The ἵνα clause in the appeal formula contains a central 
value, while the ultimate purpose of this paraenesis, which cannot be regarded as simply 
personal, seems to be light-hearted, or optional. Paul does not articulate what he taught as a 
specific accusative form of the noun (e.g. tradition or gospel). Rather, the neuter article τό in 
verse 1 introduces the concrete content of Paul’s previous teaching. What the Thessalonians 
most likely received from the apostle seemed to be the gospel message of salvation (1:5, 10; 
2:2, 4, 8-9; 3:2) and the Kingdom of God (2:12). But instruction on what they should believe 
and the moral aspects cannot be separated in Paul’s theological thinking. His focus on the 
necessity (δεῖ, it is necessary) of “walking” and pleasing God seems to indicate that moral ex-
hortation had been an essential part of Paul’s initial instruction during his earlier missions. 
 It is noticeable that he refers to their reception of his instruction by using the term 
παραλαμβάνω, that is “a technical work for the transmission of tradition” (Best 1986a:156; cf. 
1 Cor 11:23; 15:1, 3; Gal 1:9, 12; Phil 4:9). Most likely, as a Jew, Paul imitates the Hebrew 
verb ְלַב  ק (“to receive”) in the rabbinic tradition, in which instruction is transmitted from 
teacher to pupil according to the authoritative relationship between them (Delling, TDNT 4: 
13; Hodgson 1982:203; Davies [1948] 1955:249; Carras 1990:306; Green 2002:139; Weima 
2007:876; 2014:257; cf. Abot 1.1). The tone of Paul’s appeal formula seems to be friendly, 
based on the convention of Hellenistic letter writing. But here the relationship between Paul 
and his audience is not restrained by mere personal confidence. Rather, receiving the tradition 
in a religious context occurs “in a fellowship which has its sustaining basis, not in the person 
of the teacher, but in his office” (Delling, TDNT 4:13). In this respect the response of the 
Thessalonian believers to Paul’s moral exhortation is not optional. Paul has passed on the 
                                                 
positional phrase and the term παραγγελία indicates a specific saying of Jesus. Except for 1 Thess 5:2, it seems 
that alleged parallels and citations do not occur. 
145 In 4:2 Paul not only reiterates the idea of the previous verse, but also emphasises what the Thessalonian be-
lievers necessarily follow. The conjunction γὰρ, along with the term οἶδα (cf. 1:5; 2:1, 2, 5, 11; 3:3, 4), serves to 
clarify and reinforce what Paul had previously instructed the audience. The authoritative tone of 4:2 can be cap-
tured by Paul’s use of the term παραγγελία, which occurs only once in the undisputed Pauline letters. In the 
LXX the verbal form of this term, παραγγέλλω, means “to summon, declare” (1 Sam 10:17) and is used in the 
context of kings’ and commanders’ military orders (Judg 4:10; 1 Sam 15:4; 23:8; 1 Kings 15:22; Jer [LXX] 27: 
29; 28:27; 1 Macc 5:58; 9:63; 3 Macc 1:1) (Schmitz, TDNT 5:762-763; NIDNTTE 3:616). While the noun παρ-
αγγελία (“demand”) is referred to in the works of Philo and Josephus in a secular context (Philo, Flacc. 141; 
Josephus, A.J. 16.241), the term παράγγελμα and the verbal form παραγγέλλω are noticeably often used to indi-
cate God’s commandments (e.g. Philo, Decal. 58, 65, 96, 106, 135). In my view, Paul’s employment of this term 
might have been close to Philo’s usage, i.e. announcement about something that needs to be done, order, 
command, precept, advice and exhortation (BDAG, παραγγέλλω; Hauck, TDNT 5:763). 
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gospel of God to them, and likewise now regards them as bearers of that gospel (1 Thess 2:2, 
8, 9). 
 One may argue that Thessalonian believers would have understood both verbs in the 
light of the fact that such language also appeared in non-biblical Greek literature. The term 
περιπατέω, for instance, was used in connection with conducting a moral life in Philodemus 
of Gadara (Lib. 23).146 Yet it occurs less frequently than, and is synonymous with, the verb 
πορεύομαι (Weima 2014:257; NIDNTTE 3:674). Moreover, Malherbe (2000:220) argues that 
the second term ἀρέσκω could have been used by Paul in a moral sense, since Hellenistic 
moral philosophers regarded the notion of “pleasing God” as the goal of life (e.g. Epictetus, 
Disc. 4.4.48). However, this term seems to entail even more nuances. In 1 Thessalonians the 
term ἀρέσκω “characterizes man in a false or a valid attitude to life” (NIDNTTE 2:816; cf. 
Schneider, EDNT 1:151). Paul contrasts the status of Jews with that of the Thessalonian 
believers by mentioning that while the Jews did not please God (2:15), the Gentile believers 
could now please God insofar as they had faith in Christ (4:1; Shogren 2012:156). Even if 
Paul might have selected these terms because of their familiarity to the audience, his employ-
ment of these specific verbs is most likely deliberate, since walking in accordance with God’s 
will and pleasing God are significant characteristics of God’s chosen people in Scripture. In 
fact, there is no difference in meaning between these two words as they are constructed as a 
hendiadys (Bruce 1982:79; Gaventa 1998:50; Shogren 2012:156). It is noticeable that the 
LXX refrains from a literal translation of the notion of “walking.” Intriguingly, a hitpael form 
of ךלה in the Hebrew Scriptures is often rendered as εὐαρεστέω (please, be pleasing) in the 
LXX (Bertram, TDNT 5:943). While it is hard to trace whether Paul had the cognate verb 
εὐαρεστέω in mind (Louw & Nida 25.90, 93), or paraphrased it, he might have been ac-
quainted with the idiomatic connotation of “walking” in the LXX as pleasing God. In using 
the term, furthermore, Paul might convey the “Torah ethos,” since in the Hebrew Scriptures 
“walking” before God is often associated with observing God’s commandments (Müller 
2012:37-38; e.g. Deut 10:12; Josh 22:5). In this regard, Paul connects the notion of walking 
and pleasing God to a believer’s life that is in accordance with the gospel and total dedication 
to God (Rosner 2013:92). 
                                                 
146 This verb is used for describing the evildoer’s form of walking: “[declaring failing] and other evils [with 
laughter or with an evil striding [swagger], he both treats those who are being admonished and … both toward 
someone he chances to know, [and] in the case of those he has chanced upon, and he does not conjecture about 
[evil people]…” 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
148 
5.3 Discursive Function of Echoes from the Holiness Code in 1 Thessalonians 4:3-8? 
In 1 Thessalonians 4:3 the phrase “this is the will of God, your sanctification” can be viewed 
as a kind of thesis statement that runs through Paul’s exhortation.147 This foundational state-
ment in 4:3-8, which presents the life of sanctification (ἁγιασμός, 4:3, 4, 7) as God’s will, 
echoes the phrase often referred to in Leviticus: “You shall be holy, for I the LORD your God 
am holy” (Lev 19:2; cf. 20:26).148 The phrase [τ]οῦτο γάρ ἐστιν θέλημα τοῦ θεοῦ, ὁ ἁγιασμὸς 
ὑμῶν may be regarded as Paul’s expository comment, and as a condensed summary of 
Leviticus’ theology about holiness/sanctification. 
 More specifically, it may be argued that moral aspects of holiness have been in-
tegrated into Paul’s use of the term ἁγιασμός.149 Originally, the notion of holiness “was the 
defining characteristic and desired purpose for Israel, God’s covenant people,” according to 
the Hebrew Scriptures (Weima 2014:264). God’s gracious election of Israel and conferment 
of the Torah at Mount Sinai were to distinguish the Israelites from other nations (Exod 19:5-6; 
Deut 7:6-11; 14:2; 26:18-19; 28:9; Lev 11:44-45; 19:2; 20:7, 26; 22:32). Since terms related 
to ἅγιος occur countless times in the LXX, it is difficult to decide whether Paul has a specific 
notion of holiness in mind. Yet Paul’s contrasting of the concepts of impurity and sanctifica-
                                                 
147 Regarding occurrences of the phrase “the will of God,” it is not certain why the phrase includes or lacks 
the definite article in the Pauline letters (Weima 2014:263). The definite article is attached to both nouns (in the 
undisputed letters [Rom 1:10; 12:2; Gal 1:4]; in the disputed letters [Eph 6:6]). The article does not occur in the 
phrase (in the undisputed letters [Rom 15:32; 1 Cor 1:1; 2 Cor 1:1; 8:5; 1 Thess 5:18]; in the disputed letters 
[Eph 1:1; Col 1:1; 2 Tim 1:1]). The phrase τοῦ θελήματος αὐτοῦ is found only in the disputed letters (Eph 1:5, 
9, 11; Col 1:9). Elsewhere in the disputed letters some variant phrases appear: τὸ θέλημα τοῦ κυρίου (Eph 5:17); 
παντὶ θελήματι τοῦ θεοῦ (Col 4:12). 1 Thess 4:3 is the only place where Paul combines the anarthrous θέλημα 
and the arthrous θεοῦ. Some scholars explain that the anarthrous θέλημα indicates a broader sense of God’s will 
(Lightfoot 1904:53; Marshall 1983:106). According to Bruce (1982:82), Paul’s point here is that God’s will can-
not be broader than the sanctification of the Thessalonian believers. Most likely, the anarthrous θέλημα could be 
regarded as the predicate noun (contra Marshall 1983:106). The demonstrative pronoun οὗτος in 4:3 functions to 
emphasise that their sanctification is God’s will (ἁγιασμός, 4:3, 4, 7). 
148 In the NT the term ἁγιασμός occurs eight times in both the undisputed and disputed letters of Paul (Rom 
6:9, 22; 1 Cor 1:30; 1 Thess 4:3, 4, 7; 2 Thess 2:13; 1 Tim 2:15). 
149 Throughout the Church’s history, many scholars have recognised that the law in the Hebrew Scriptures is 
divided into moral, ceremonial and civil law (Bayes [2005] 2017:3-6). It seems to be plausible and useful to 
make a distinction between ceremonial, civil and moral law, but Paul never had this scheme in his mind. Con-
sequently I do not intend to make a clear distinction between ceremonial and moral law here. In some cases the 
criteria of division are vague, as Dorsey (1991:330) points out: Even “[t]he Sabbath, the parapet law, the 
prohibition against muzzling of the treading ox – all the so-called ‘ceremonial’ and ‘civic’ laws embody or flesh 
out eternal moral and ethical principles.” Even if concrete ceremonial regulations for holiness are no longer re-
quired under Christ’s fulfillment of the law, the abrogation of the law does not negate “a revelatory and ped-
agogical” aspect of the law as well as the significance of holiness (Dorsey 1991:331; see also Schreiner 2010: 
90). Schreiner (2010:94) well illustrates the reason that the moral law is authoritative: “What we typically call 
the moral norms of the law are fulfilled, at least in some measure, in the lives of believers. Nevertheless, they 
are not normative merely because they appear in the Mosaic covenant, for that covenant has passed away. It 
seems that they are normative because they express the character of God. We know that they still express God’s 
will for believers because they are repeated as moral norms in the New Testament.” 
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tion in 4:7 seems to be a noticeable clue to his echoing of the notion that “impure may never 
be brought into contact with what is holy” in Leviticus (Joosten 1996:124). Compared to 
other letters, the word appears intensively in 1 Thessalonians 4, and its occurrence with the 
antithetic concept ἀκαθαρσίᾳ is remarkable. In addition, it is notable that the antithetic rela-
tionship between “impurity” and “sanctification” – a central motif of Israel’s distinctiveness 
as YHWH’s elect people in Leviticus – occurs in 1 Thessalonians 4:7 (cf. Rom 6:19). In con-
sidering comparisons between the Holiness Code in Leviticus (17-26) and 1 Thessalonians 4: 
3-8, I contend that the code seems to permeate Paul’s paraenetic exhortation to the Thessa-
lonians with regard to sexual purity. In doing so, a particular aim of this exploration will be to 
consider the implied discursive effect of such echoes in Paul’s paraenesis. By reconfiguring 
the Holiness Code, Paul assumes the Gentile converts’ incorporation into the people of God 
and gives guidelines as to what their new moral life in Christ could have entailed. Paul at-
tempts to prevent converts in the Hellenistic world from assimilating “a very tolerant attitude 
toward sexual conduct, particularly sexual activity outside marriage” (Weima 1996:104; e.g. 
Demosthenes, Against Neaera 122; Plutarch, Mor. 144F; see footnote 41).150 Paul exhorts 
them to avoid sexual immorality, since it was associated with sensual characteristics of local 
gods (Weima 1996:105; Donfried 2002:22-30; see 3.2.3.4.2). 
 I argue that the potential source for Paul to persuade those who were in danger of re-
gression to idol worship, exhorting them to avoid sexual immorality, was the Holiness Code 
of Leviticus, especially its clause on sexual purity (Lev 18:1-20; 20:7-21). Weima (1996:102) 
remarks that, for Paul, echoing the notion of holiness from the book of Leviticus was not 
unfamiliar to Gentile believers: 
The holiness that previously has been the exclusive privilege and calling of Israel 
has now also become God’s purpose for Gentiles at Thessalonica who have 
“turned from idols to serve the true and living God” (1:9). The holiness that has 
previously been the characteristic that distinguished Israel from the Gentile 
nations has now also become the boundary marker that separates the Thessa-
                                                 
150 Bruce (1982:82) argues that sexual intercourse outside marriage was a common phenomenon in Hellenistic 
societies: “Christianity from the outset has sanctified sexual union within marriage (as in Judaism); outside 
marriage, it was forbidden. This was a strange notion in the pagan society to which the gospel was first brought; 
various forms of an extramarital sexual union were tolerated and some were even encouraged. A man might 
have a mistress (ἑταίρα) who could provide him also with intellectual companionship; the institution of slavery 
made it easy for him to have a concubine (παλλακή), while casual gratification was readily available from a 
harlot (πόρνη). The function of his wife was to manage his household and be the mother of his legitimate 
children and heirs. There was no body of public opinion to discourage πορνεία, although someone who indulged 
in it to excess might be satirized on the same level as a notorious glutton or drunkard. Certain forms of public 
religion, indeed, involved ritual πορνεία.” 
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lonian Gentile believers from “the Gentiles who do not know God” (4:5), those 
who are “outside” God’s holy people (v 12). 
 
Paul illustrates that God’s calling for holiness was not only applicable to God’s chosen 
people in antiquity, but also to the new Gentile converts. 
 Despite a lack of direct citations from the Hebrew Scriptures in 1 Thessalonians 4:3-8, 
I will contend in this section that Paul’s echoes of the Holiness Code, especially his exhorta-
tions regarding sexual purity, function to affirm and cultivate the Gentile converts’ new 
identity and ethos. In addition, Paul’s reflecting the Holiness Code intends to demonstrate 
that believers who turned away from their idolatrous roots are now participating in a process 
of transformation, which began with their faith in Christ’s death and resurrection. They are 
continually sanctified through the Holy Spirit’s work – a process that will be completed with 
the restoration of God’s whole creation for his glory (Schnelle 2012:390). 
5.3.1 Hodgson’s Research on 1 Thessalonians 4:3-8 
That the Holiness Code tradition (Lev 17-26) probably influenced Paul’s exhortation to 
sexual purity in 1 Thessalonians 4:3-7 can be substantiated by the occurrence of structural 
elements common in both texts. Hodgson (1982:199-215) suggests that the tradition of the 
Holiness Code was a potential topos in the period of Hellenistic Judaism (LXX and Pseudo-
Phocylides) and the Qumranian community (CD). The pattern of moral exposition in the 
Holiness Code (“foundational statement,” “concrete demands” and “motivations”) is assumed 
to be widespread, and its arrangement is found in 1 Thessalonians 4:1-12. Based on this 
hypothesis and Selwyn’s comparison between the Holiness Code and 1 Peter 1:1-2:3, 11-12, 
Hodgson (1982:200-204) searched for similarities between this tradition and 1 Thessalonians 
4:1-12 by focusing on both internal and external evidence. 
 With regard to external evidence, foundational statements about God’s holiness and 
ancient Israel’s call to sanctification (Lev 19:2; 20:7, 26) are reiterated in Paul’s statement 
that sanctification is God’s will (1 Thess 4:3). Second, Hodgson (1982:200, 206) understands 
that Paul’s concrete demands in 4:3b-6a are similar to a great number of exhortations in 
Leviticus, including: the prohibition of sexual intercourse (Lev 18:6-18; 20:19-23), de-
nouncement of unjust business practices (19:13, 35; 25:13-17, 39-49), and the promotion of 
social justice (19:11, 15, 17-18; 25:43). Third, Hodgson (1982:206) finds common motiva-
tions for the exhortations in both Leviticus and 1 Thessalonians to be (1) God’s judgment 
(Lev 26:14-22; 1 Thess 4:7), (2) comparison to the Gentile’s way of life (Lev 18:24-30; 20: 
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22-26; 1 Thess 4:5), and (3) a concern for the sojourner (Lev 17:13, 15; 19:10, 33-34; 23:22; 
24:22; 1 Thess 4:12a). When it comes to internal evidence and some modified elements (e.g. 
syntax, grammar) of the tradition in 1 Thessalonians 4:1-12, Hodgson (1982: 202-204) 
attempts to trace the tradition behind Paul’s ethical discourse by comparing it to other occur-
rences of the tradition in the context of Hellenistic Judaism. By comparing the LXX (Lev 17-
26), Pseudo-Phocylides and the Damascus Document, he attempts to substantiate the exist-
ence of an identifiable tradition of the Holiness Code behind the pericope. He concludes that 
Paul indeed reflects “the ethical exposition of the Holiness Code of Leviticus 17-26.” 
 In spite of his fine observation, Hodgson’s argument requires some minor improve-
ments with regard to the issue of dividing 4:1-12 and maintaining thematic coherence. First, 
it is implausible to regard 4:1-12 as a coherent literary unit, since there are two separate 
themes: the Thessalonian Christians’ sanctification with regard to sexual purity and brotherly/ 
sisterly love (contra Hodgson 1982:200-201). Paul’s first exhortation is demarcated by the 
discourse marker [π]ερὶ δὲ τῆς φιλαδελφίας in verse 9, which introduces the new theme of 
“brotherly love.” Second, even in agreeing with Hodgson’s discovery, it is far-fetched to fit 
the whole passage (4:1-12) into the pattern of the exhortation (“foundational statement,” 
“concrete demands” and “motivations”). 1 Thessalonians 4:12 can reflect the motivation of 
Paul’s demands, but strictly speaking it states the result, i.e. “so that you may walk properly 
before outsiders and be dependent on no one” (Ellingworth & Nida 1976:90). 151  Third, 
Hodgson (1982:200-201, 205) understands that Paul’s exhortation in 4:3-6a contains two 
concrete demands: the prohibition of sexual immorality and “transgressing and defrauding 
one’s brother in business.” However, the fact that there is no transitional discourse marker to 
a new moral issue within 4:3b-6a leads us to conclude that Paul never digresses in his con-
sistent exhortation to sexual purity. This controversial issue will be dealt with again later in 
the section for a brief comment on 4:3b-6a (see 5.3.2.1). 
  
                                                 
151 In fact, it is difficult to decide whether the ἵνα clause indicates purpose or result. The majority of com-
mentators understand that Paul wraps up his exhortation in this unit, illustrating the purpose of the Thessa-
lonians’ brotherly love (Hendriksen 1955:106; Marshall 1983:117; Wanamaker 1990:164; Malherbe 2000:250; 
Richard [1995] 2007:212; Weima 2014:299). Fee (2009:163) contends that the ἵνα clause can grammatically be 
both purpose and result. But he puts more emphasis on the latter, “since ‘result’ is the main thrust of the clause.” 
Even if this clause can be rendered with the implication of purpose, one must differentiate a subtle nuance be-
tween motivation and purpose. 
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5.3.2 Echoes of the Holiness Code in 1 Thessalonian 4:3-8 
Some similarities between 1 Thessalonian 4:3-7 and Leviticus 10:10, 18:6-24, and 20:10-21 
may corroborate the view that Paul might be echoing notions of sanctification. I concur with 
the view that Paul’s utilisation of the Holiness Code tradition generally has great potential. 
Nevertheless, as mentioned above, Hodgson’s division of the texts and interpretations of the 
term πλεονεκτέω and the phrase ἐν τῷ πράγματι in 4:6a is problematic, since Paul’s moral 
demand for sexual purity is a central theme throughout 4:3-8. This section will complement 
Hodgson’s presupposition through an actual comparison of 1 Thessalonians with Leviticus 
with regard to the regulation of sexual purity and sanctification. 
 We do not find a definition for holiness/sanctification in the Pentateuch. But recognis-
ing the contrast between holy (שׁ  ד ִֹּ֖קַה) and common (ל ֹֹ֑חַה), and between unclean (א ִֵּ֖מ  טַה) and 
clean (רוֹֽה  טַה) in Leviticus 10:10 should be helpful in understanding the notion of sanctifica-
tion in 1 Thessalonians 4:3-7: 
 
Lev 10:10 (MT) Lev 10:10 (LXX) 1 Thessalonians 4:3, 4, 7 
ְןי ִֵ֥בוְּל ֹֹ֑חַהְןי ֵֵ֣בוְּשׁ  ד ִֹּ֖קַהְןי ִֵ֥בְלי ֶ֔ ד  בַהֲלְֽוּ
׃רוֹֽה  טַהְןי ִֵ֥בוְּא ִֵּ֖מ  טַה 
διαστεῖλαι ἀνὰ μέσον τῶν 
ἁγίων καὶ τῶν βεβήλων καὶ ἀνὰ 
μέσον τῶν ἀκαθάρτων καὶ τῶν 
καθαρῶν. 
Τοῦτο γάρ ἐστιν θέλημα τοῦ 
θεοῦ, ὁ ἁγιασμὸς ὑμῶν..... 
 
εἰδέναι ἕκαστον ὑμῶν τὸ 
ἑαυτοῦ σκεῦος κτᾶσθαι ἐν 
ἁγιασμῷ καὶ τιμῇ 
 
οὐ γὰρ ἐκάλεσεν ἡμᾶς ὁ θεὸς 
ἐπὶ ἀκαθαρσίᾳ ἀλλʼ ἐν 
ἁγιασμῷ. 
 
It is important to consider the notion of holiness within the ceremonial context as Leviticus 
10:10 shows. Only God is inherently holy; nothing else on earth, such as people, objects, 
space or time, is holy but everything belongs to a common or profane sphere (Dumbrell 2002: 
45; Hartley 2003:420, 426). The holy and the unclean are contagious inasmuch as both influ-
ence the common and the clean respectively in certain cases, while the common and the clean 
are non-contagious (Joosten 1996:124). Hence, those who are involved in impure matters 
should ritually purify themselves, not only to maintain their identity as members of God’s 
holy people, but also to separate themselves from the Gentile nations (cf. Sprinkle 2000:651). 
According to Leviticus 11-15, the concept of impurity is concretely illustrated with regard to 
edible animals, childbirth, skin diseases and bodily discharges, and those who violate the re-
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gulation should be purified. With regard to the reason for issuing this law, recent scholars 
agree that purification leads Israel to “grasp the unity and perfection of God’s creation, which 
in turn led to a shared worldview and common sense of purpose that set them apart from their 
neighbors” (House 1998:136; cf. Douglas 1966:54-57; Hartley 2003:429). 
 It is generally regarded that the word group that contains the Hebrew root דק  ש  carries 
the notion of separation or division, even if there is room for debate (NIDNTTE 1:124-125; 
cf. Procksch, TDNT 1:89). Since the etymological meaning of “holiness” is difficult to define 
in the Hebrew Scriptures, this word should be examined in consideration of its use in parti-
cular contexts. In many cases this word group is used in cultic contexts; everything that has to 
do with sacrifice to YHWH should be consecrated (e.g. temple, instruments for sacrifice, 
priests’ garments; see Num 5:17; Exod 28:2-4, 36). 
 Nevertheless, the cultic notion of holiness cannot be separated from its moral values: 
for instance, “sexual intercourse is in no way unethical or immoral, but in the context of the 
sacred cult it is regarded as ceremonially impure, preventing a person from coming into con-
tact with the holy” (NIDNTTE 1:125). In this sense, the (cultic) regulation of separation be-
tween the unclean and the clean implies a “moral force” to make a distinction between Israel 
and all other nations (Hartley 2003:429; NIDNTTE 1:125). Although the word of YHWH in 
Leviticus 10:10 was given to the priests in a cultic sense, the core value of separation 
between the unclean and the clean permeates the rest of the book of Leviticus, extending its 
relevance to all Israelites (House 1998:135). In the relationship with the holy God, the coven-
antal people must take heed of the exhortation, “You shall be holy, for I the LORD your God 
am holy” (Lev 19:2). The Israelites’ calling to holiness required them to conform to YHWH’s 
holy characteristic, i.e. to participate in the process of “sanctification” (Dumbrell 2002:47). 
 Specifically, the priest’s role in teaching Israel to discern between the clean and un-
clean, the common and holy, was specifically articulated in YHWH’s prohibition of sexual 
immorality in Leviticus 18:6-24 and 20:10-21. Leviticus 18:6-24 sets out four prohibited 
sexual practices found among the Egyptians and the Canaanites (incestuous sexual relations, 
adultery, homosexuality and bestiality) that end up defiling those who violate the regulations 
and even the Promised Land. Leviticus 20:10-21 instructs the leader of the community to en-
courage its members to avoid sexual transgression with a statement of the penalties. The 
reason for the regulation of sexual purity has to do with Israel’s prosperity through sexual 
fertility. In contrast to the Gentiles, who regard sex as the means to satisfy human sexual 
desire, Israel was supposed to have a different perspective on and morality for sexuality 
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(NIDOTTE 4:921; House 1998:143). According to Leviticus, a distinct way of life from 
Gentile practices had to accompany their response to God’s grace in bringing them into the 
land. In this sense, House (1998:144) states “[v]igilance will be needed for Israel to remain 
distinctly Yahweh’s when the people enter the new land and are confronted with new world-
views and value systems that are more like those in Egypt than those revealed at Sinai.” 
 To summarise, the notion of separation between clean and unclean in Leviticus 10:10 
consistently permeates regulations to remind Israel of their distinctive identity. The text en-
courages this by means of exhortations such as: “Consecrate yourselves, therefore, and be 
holy, for I am the LORD your God” (Lev 20:7) and “You shall be holy to me, for I the LORD 
am holy and have separated you from the peoples, that you should be mine” (Lev 20:26). 
 Paul seems to be well acquainted with the inseparable relationship between ceremon-
ial and moral laws in the book of Leviticus. Since Christ has fulfilled the law, Paul regards 
those who are in Christ as no longer being under the influence of the ceremonial law, while 
the moral law is still effective as normative guidance for Christian life (see footnote 149). 
The moral force of God’s calling for holiness in the Hebrew Scriptures is now applicable to 
the new Gentile converts, as Wanamaker (1990:150) explains: 
Paul understood God to be the holy God of the OT who was set apart from every 
form of sin and impurity and who demanded similar holiness from the people of 
Israel through separation (Lv. 11:44f.; 19:2; 21:8). God had not changed, so the 
same requirement was laid on the new people of God, the Christians. 
 
The term ἁγιασμός (sanctification) in 1 Thessalonians 4:3 reflects the differentiated lifestyle 
of God’s covenant people. With regard to the meaning of “holiness” in the Pauline letters, 
Paul does not seem to use the term in a cultic or ritualistic context. Rather, as Porter (1993b: 
397) illustrates, “he democratizes the concept by removing it from the domain of the cult and 
making it the spiritual responsibility of every believer.” Specifically, Paul seems to have in 
mind that the term ἁγιωσύνη in 3:13 connotes the Thessalonian believers’ “status of being 
holy” (Porter 1993b:398). Holiness pertains to an essential attribute of God. Yet at the same 
time their calling to holiness requires God’s chosen people to behave in response to God’s 
will. Here Paul may have had in mind aspects of holiness in Deuteronomy which present 
Israel as God’s holy people as distinguished from other nations by observing the Torah 
(NIDNTTE 1:126). For Paul, the believers are called to participate in a process of sanctifica-
tion, which God will bring to perfection on the last day (1 Thess 3:13). Israel’s calling to 
actualise holiness was a significant aspect of the life of God’s covenant people (Exod 19:5-6; 
Lev 11:44; Deut 26:18-19). This is now appropriated in Paul’s exhortation to the Thessaloni-
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an believers. Scholars tend to differentiate holiness from sanctification, since the latter 
implies “the process of making holy” (Porter 1993b:398; cf. Marshall 1983:106). According 
to Bruce (1982:82), the notion of sanctification has a “strong ethical sense” in the New 
Testament and early Christian documents. To sum up, Paul’s use of the term ἁγιασμός (sanct-
ification in 4:3, 4, 7) seems to imbue the audience with Israel’s distinct ethos, encouraging 
them to live likewise, namely as God’s chosen people in the midst of a pagan society. 
5.3.2.1 A Major Theme of 1 Thessalonians 4:3-8: Sexual Purity 
In 4:3b-6a, as Paul elaborates on what sanctification is through five consecutive infinitives in 
three clauses, he specifically indicates that the Thessalonians’ sanctification (ὁ ἁγιασμὸς 
ὑμῶν) entails self-restraint from sexual immorality: 
 
4:3b ἀπέχεσθαι ὑμᾶς      
                ἀπὸ τῆς πορνείας,  
4:4 εἰδέναι ἕκαστον ὑμῶν   
    κτᾶσθαι τὸ ἑαυτοῦ σκεῦος  
              ἐν ἁγιασμῷ καὶ τιμῇ  
4:5    μὴ ἐν πάθει ἐπιθυμίας  
                καθάπερ καὶ τὰ ἔθνη τὰ μὴ εἰδότα τὸν θεόν 
4:6a τὸ μὴ ὑπερβαίνειν  
             καὶ    τὸν ἀδελφὸν αὐτοῦ ἐν τῷ πράγματι  
                       πλεονεκτεῖν 
 
The infinitives (ἀπέχεσθαι, εἰδέναι and τὸ μὴ ὑπερβαίνειν καὶ πλεονεκτεῖν) are explanatory 
(Sterner 1998:91; Weima 2014:266) or appositional (Wallace 1996:606). Hodgson (1982: 
203-204; see also MHT 4:89) postulates that the Hebrew infinitive construction in the Torah 
(e.g. Exod 20:8; Deut 5:12) influences Paul’s use of infinitives in 1 Thessalonians 4:3b-6a. 
While one cannot be certain of reflection of Semitic usage in the paraenetic section, Paul’s 
use of infinitives most likely implies imperatival force (Wanamaker 1990:151; Marshall 1983: 
106; Weima 2014:266). I regard the series of infinitives in this pericope as being interrelated, 
consistently pointing to the Thessalonians’ moral responsibility to avoid sexual immorality 
(cf. diagram 3, Appendix II). 
 A major thrust of this section is the exhortation to sexual purity. First, in 4:3b Paul 
focuses on the sexual ethics of the Thessalonian community abstaining from sexual im-
morality.152 An abrupt transition from referring to sanctification to advocating sexual purity 
                                                 
152 Most scholars agree that the arthrous singular form of πορνεία (“unlawful sexual intercourse, prostitution, 
unchastity, fornication” [BDAG]) does not indicate a specific sexual immoral act, but any sort of sexual sin in a 
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does not mean that sanctification itself can be merely identified as the mere avoidance of sex-
ual sins. This exhortation reflects the actual situation of the complex religious web in Thessa-
lonica, in which sexual immorality was an essential feature of the local pagan gods (see 
3.2.3.4.2). In this milieu, for Paul, the typical Jewish idiomatic expression ἀπέχεσθαι ... ἀπὸ 
is most suitable for reminding the Thessalonians of their conversion from paganism to be-
coming God’s chosen people. The combination of the first infinitive, ἀπέχεσθαι (“keep away, 
abstain, refrain from” [BDAG]) and the preposition ἀπὸ often occurs in both Hellenistic and 
Jewish moral instruction with regard to various forms of vices (for a list of examples, see 
Green 2002:190). The most noticeable echoes of 4:3b in the intertestamental documents may 
be found in Tobit 4:12 (πρόσεχε σεαυτῷ, παιδίον, ἀπὸ πάσης πορνείας) and the Testament of 
Leviticus 9:9 (πρόσεχε, τέκνον, ἀπὸ τοῦ πνεύματος τῆς πορνείας). Although a different verb, 
προσέχω, in an imperative form, and the extended description (from the spirit of sexual im-
morality) are referred to in these texts, the occurrence of a similar construction of Paul’s 
exhortation in 4:3b is significant. 
 Second, there has been some debate about the interpretation of 1 Thessalonians 4:4 
because of the enigmatic combination of σκεῦος and κτᾶσθαι.153 In the second infinitive con-
struction Paul most likely exhorts the Thessalonian believers to control their bodies – an ex-
hortation with sexual connotations (ESV, NIV 2011, NRSV, NLT, etc.; Chrysostom, NPNF 
1.13:344; Whitton 1982:142-143; Richard [1995] 2007:198; Green 2002:191-194; Beale 
2003:117; Shogren 2012:161-164; Boring 2015:143-144; Gupta 2016:81). More specifically, 
the term σκεῦος can be used in a figurative sense, most likely indicating one’s genitalia 
(BDAG; LSJ; Ellingworth & Nida 1976:79; Bruce 1982:83; Marshall 1983:108-109; 
Wanamaker 1990:152-153; Elgvin 1997:604-619; Fee 2009:149; Weima 2014:270-274).154 
                                                 
general sense (Ellingworth & Nida 1976:78; Jensen 1978:179-183; Witherington III 2006:112; Boring 2015: 
143). 
153 The reason for the difficulty in the interpretation of the terms σκεῦος and κτᾶσθαι can be attributed to the 
fact that various meanings are equally possible. There are three major options in the interpretation of this verse 
(To review the full discussion of the options, see Weima 2014:268-274). First, this combination can mean “to 
acquire his own wife”, denoting that believers should not remain in single but be married to avoid sexual im-
morality (Frame 1912:149-150; Hendriksen 1955:102; Collins 1983:424; Yarbrough 1985:68-76; Malherbe 
2000:227-228; cf. Sir 36:29). Second, in employing a durative sense of the verb, the meaning “to live with his 
own wife” is possible (Maurer, TDNT 7:365; Best 1986a:162). In this case, as Witherington III (2006:116) well 
illustrates, Paul had in mind that “[e]ach man should have his own wife and have sexual relationships with his 
own wife and not invade someone else’s marriage, but also should treat his own wife with honor and respect, 
not merely as a sex object.” The third option is “to control one’s body” combining the meaning of “one’s body” 
and the durative sense of “possess.” 
154 Scholars agree that the Hebrew term י  ל  כ (“vessel”), which corresponds to σκεῦος, is mentioned to indicate 
the male genitalia of David’s young men in 1 Sam 21:5. Elgvin (1997:604-619) provides more evidence from 
Qumranian documents to clarify the sexual connotation of the term σκεῦος in 1 Thess 4:4. According to him, 
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And the verb κτάομαι (this is the only occurrence in Paul’s letters) has the meanings of “to 
gain possession of, procure for oneself, acquire, get” and “possess” in a durative sense 
(BDAG). This meaning is more natural than other translations such as “acquire” or “possess” 
in a transient sense (MM 4:362). Hence, Paul most likely exhorts the believers to preserve 
sexual purity by controlling their bodies (concretely, genitalia) in accordance with God’s 
calling for sanctification. 
 With regard to the third infinitive construction, I argue that Paul continues to exhort 
the Thessalonians to “abstain from sexual immorality” (4:3). Richard ([1995] 2007:200-202) 
contends that Paul moves on to a new ethical issue with regard to justice in business based on 
three pieces of evidence. First, he notes the absence of the connotation of sexual immorality 
in the light of 2 Corinthians 12:17-18, in which the term πλεονεκτέω indicates one’s taking 
advantage of others’ financial profits in the context of earning some money. Second, in 
classical Greek the plural form of the term πρᾶγμα could be translated in verse 6a as 
“fortunes,” “cause,” “circumstances” and “law business” (LSJ). Third, in the occurrence of 
five consecutive infinitives, the fact that the last two infinitives are anarthrous with the nega-
tive particle, μὴ “underscore[s] the verb’s resumptive function as it alludes back to hagias-
mos of verse 3a and further explicates another characteristics of what a pure life must be” 
(Richard [1995] 2007:202). However, I claim that this ambiguous phrase, “in this matter,” 
should be clarified in the light of the consistent flow of the moral discourse on sexual purity 
rather than surveying the usages of πρᾶγμα in non-biblical literature. 
 I argue that one has to read this pericope in the light of the larger discursive context of 
the letter. First, one must pay attention to the structure of this unit as a single sentence, con-
taining one cohesive idea. Introducing a new issue about justice in business is somewhat 
awkward, since it interrupts this consistency. Even after this sentence ends, verses 7-8 func-
tion as the ground for Paul’s exhortation to sexual purity in 4:3b-6. In the transition from the 
anarthrous infinitives to the arthrous infinitives, Paul shifts his focus “from the consequences 
of sexual conduct on one’s own life to that of others” (Weima 2014:275). 
 Second, in identifying the meaning of the phrase ἐν τῷ πράγματι in verse 6a, the 
singular definite article indicates the matter that is related to the consistent issue of sexual im-
morality. Moreover, one should not exclude the two infinitives’ reference to any sort of 
sexual immorality (cf. NIDNTTE 3:781). Here, Paul has in mind the term ὑπερβαίνω (literal-
                                                 
Paul’s reference to σκεῦος as a euphemistic expression of the sexual organ can be substantiated by the ex-
pression יהכק]ח [ילכ  (“the vessel of your bosom”) in 4Q416. 
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ly, “go beyond”) in a moral sense as BDAG defines it: “to transgress by going beyond proper 
limits in behavior, trespass, sin.” Therefore, this term connotes “crossing a forbidden 
boundary, and hence trespassing (sexually) on territory which is not one’s own” (Bruce 1982: 
84). The second verb, πλεονεκτέω, in this context can indicate cheating or deceiving some-
one for the purpose of satisfying one’s sexual desire. While Paul focuses in verse 4 on 
controlling the body for the sake of sexual purity, in verse 6 he is concerned with the awful 
result of sexual intercourse outside of marriage. An improper sexual relationship will con-
sequently deceive and harm his or her spouse who is a brother or sister in Christ. Gupta 
(2016:83) substantiates that the terms are used in this sense by noting the relevance of this 
text to Josephus’ recounting the story of Joseph and Potiphar’s wife (Ant. 2.42; cf. Gen 39:1-
19). Joseph rejects the seduction of Potiphar’s wife in accordance with his beliefs. Another 
reason for abstaining from sexual sin is that the immorality would result in deceiving, 
damaging and mistreating Potiphar, who had purchased him as a slave. Moreover, πρᾶγμα 
can be a euphemistic term used to indicate a sexual affair in the community (BDAG; 
MM:532; Marshall 1983:111; Green 2002; Fee 2009:150-151; Weima 2014:276; Furnish 
2007:91). 
5.3.2.2 The Thessalonians’ Distinct Identity and Ethos in 4:3-8 
In 1 Thessalonians 4:4c-5 the implied meaning of exhortations to sexual purity is clarified by 
the contrast between holiness/honour (ἐν ἁγιασμῷ καὶ τιμῇ) and the passion of lust (ἐν πάθει 
ἐπιθυμίας). I regard this contrast between the Thessalonians’ calling for holiness and the 
pagan way of life as Paul’s discursive strategy to notify the Thessalonians of their differen-
tiated identity and ensuing moral responsibility as God’s chosen people. Paul’s echo that 
ancient Israel was called to be a holy nation among the nations primarily functions as the 
community ethos that draws the boundary between insiders and outsiders (cf. Wanamaker 
2002:138). But, more concretely, Paul highlights their distinct identity and differentiated 
morality from their pagan neighbours through (1) the various appropriations of the code of 
honour and shame, (2) Jewish notion of sexual immorality, and (3) establishing divine 
authority. 
5.3.2.2.1 Code of Honour and Shame 
Paul appropriates the cultural code of “honour and shame” that was prevalent in the ancient 
Mediterranean world in his estimation of one’s moral life within the believers’ community. 
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As DeSilva (2000:281) remarks, in the early church the notions of purity, defilement and 
holiness continued to be referred to as an important standard in Christian moral teaching. 
Honour was not granted by their pagan neighbours, but derived from the community of be-
lievers. He adds that certain behaviours are considered as dangerous to the sanctified believer 
in Christ and “a condition of communal wholeness and abstinence from destructive vices” are 
encouraged as the most suitable for them. The virtue that one can receive honour in the com-
munity is not simply good in a moral sense, but is sanctification. Eventually, God alone can 
determine who deserves to receive honour in terms of sanctification (cf. Green 2000:194). In 
reflecting the honour code, Paul shapes a communal ethos of differentiation that promotes the 
moral formation of the newly established community. This notion is strengthened in verse 5 
by describing in negative terms the characteristics of the Gentiles who do not know God. 
Paul juxtaposes two contrasting qualities of life: the Gentiles’ lustful passion (ἐν πάθει ἐπι-
θυμίας) and the distinct mark of God’s chosen people (ἐν ἁγιασμῷ καὶ τιμῇ). Such a contrast 
is part of a significant ethos that encourages God’s new covenant people to control their 
bodies in accordance with God’s will.155 Before the Thessalonian community was converted, 
it lived in a world where the association between sexual immorality and worshipping gods 
was not abnormal (cf. Green 2002:35-36). According to DeSilva (1996:65), through the ex-
hortation not to emulate the Gentiles’ lustful passion, Paul attempts to distinguish the “values 
served by the two groups, and the incompatibility and inferiority of the unbelievers’ values 
with the enlightened ethos of the Christian group.” In so doing, Paul establishes a proper be-
havioural norm by setting the boundaries between the Christian community and the pagan 
world. 
5.3.2.2.2 Jewish Notions of Sexual Immorality 
In his exhortation Paul appeals to Jewish notions of sexual immorality to remind the Thessa-
lonians of their distinct identity as God’s holy people. As in some parts of the Holiness Code 
(Lev 17-26), the notion of holiness has to do with distinctiveness from other nations’ sexual 
immorality. In addition, the Prophets often referred to sexual immorality (πορνεία) figurative-
ly to indicate ancient Israel’s unfaithfulness to God (Jer 13:27; Ezek 16:41; 23:29; Hos 1:2; 
2:6; 4:12; 5:4; Mic 1:7; Nah 3:4). A majority of Jewish documents also show that sexual im-
                                                 
155 See also Rom 1:26 and Col 3:5. In contrast with Col 3:5, in which the terms, πάθος and ἐπιθυμία are in-
dividually referred to in a list of vices, the combination of these words in 1 Thess 4:5 emphatically refers to the 
Gentiles’ unbridled sexual passion. 
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morality is associated with idolatry, indicating that sexual purity represents what disting-
uishes God’s people from unbelieving pagans (Wis 14:12, 26-27; Sib. Or. 3:591-599; T. Sim. 
5:3). 156  In calling for abstaining from sexual immorality in his letters, Paul sets the 
boundaries between the groups and imbues the Thessalonian believers with ideals of Jewish 
ethics (Carras 1990:314).157 Paul reflects the common Jewish sentiment that sexual trans-
gression is a typical moral characteristic of Gentiles who do not know God. In doing so, he 
attempts “to distinguish these converts from the morals of their non-Christian contemporaries 
in a similar way that Jewish ethics marked out Jews from pagans” (Carras 1990:314). 
Particularly, in the expression “not … like the Gentiles who do not know God” (1 Thess 4:5; 
see also 1 Cor 1:21; Gal 4:8; 2 Thess 1:8), Paul also echoes “the OT concept of a culpable 
ignorance of God” (Seesemann, TDNT 5:117) and this notion affects the Thessalonians’ 
identity and moral recognition, for example: 
 
Jeremiah 10:25a (MT) Jeremiah 10:25a (LXX) 1 Thessalonians 4:5 
־א ֹֽ לְר ֵ֣  שֲׁאְ֙ם  יוֹגַּה־לַעְ  ְך  ת  מֲחְךְ ֵֹ֣פ  שׁ
ְ ִּ֖ך  מ  שׁ  בְר ִ֥  שֲׁאְתוֹ ֶ֔ח  פ  שׁ  מְ֙לַע  וְךוּ ֶ֔ע  ד  י
וּא ֹ֑  ר  קְא ֵֹ֣ ל 
ἔκχεον τὸν θυμόν σου ἐπὶ ἔθνη 
τὰ μὴ εἰδότα σε καὶ ἐπὶ γενεὰς 
αἳ τὸ ὄνομά σου οὐκ 
ἐπεκαλέσαντο μὴ ἐν πάθει ἐπιθυμίας καθάπερ 
καὶ τὰ ἔθνη τὰ μὴ εἰδότα τὸν 
θεόν 
Psalms 79:6 (MT) Psalms 78:6 (LXX) 
 ְ֮ם  יוֹגַּה־ל ֽ  אְ ָ֨ך  ת  מֲחְךְ ָֹ֤פ  שׁ
ְתוֹ ֹ֑כ  ל  מַמְלִַ֥ע  וְךוּ ִ֥ע ָ֫ ד  י־ֹאלְר ֶׁ֪  שֲׁא
אּ ֽ  ר  קְא ֵֹ֣ לְ  ך  מ  שׁ ְּ֝ בְר ִ֥  שֲׁא 
ἔκχεον τὴν ὀργήν σου ἐπὶ ἔθνη 
τὰ μὴ γινώσκοντά σε καὶ ἐπὶ 
βασιλείας, αἳ τὸ ὄνομά σου οὐκ 
ἐπεκαλέσαντο 
 
The LXX’s translations of both Hebrew texts are quite straightforward, demonstrating the 
idea of ignoring YHWH as a typical characteristic of the Gentiles. The Hebrew definite 
article ְַה was, however, not reflected in both LXX translations and each book differently 
renders עַד י (“to know”) as οἶδα and γινώσκω respectively.158 In 1 Thessalonians 4:5 Paul in-
serts the definite article τὰ before ἔθνη and employs οἶδα rather than γινώσκω. Except for re-
placing “you” with “God,” the similarities seem to indicate his reliance on the MT version of 
Jeremiah 10:25a or possibly Psalms 79:6. Through these echoes, Paul illustrates the precon-
                                                 
156 Most likely, Paul borrows this term from the Hebrew, יוֹגּ; this word’s first meaning is “the Gentile,” but in 
the texts that Paul has in mind it can be translated as “heathen” (BDB; NIDNTTE 2:89). While the term ἔθνος is 
often used in a neutral sense to imply the target of Paul’s mission (Rom 11:13; 16:4, 25-27; Gal 2:12), this verse 
indicates the Gentile non-believers in Thessalonica. 
157 In 1 Thess 4:1-7, the term ἀκαθαρσία is used as a synonym for πορνεία. While the term, ἀκαθαρσία has a 
broader range of meanings than πορνεία, elsewhere in the Pauline letters it indicates sexual impurity (Rom 1:24; 
6:19; 2 Cor 12:21; Gal 5:19; Eph 5:3; Col 3:5). 
158 In Hebrew the definite article can be used generically (Arnold & Choi [2003] 2009:31). Thus, omission of 
the article ְַה in the LXX may be regarded as natural, since attaching the definite article in the MT indicates a 
class of Gentiles. Particularly when it is associated with a plural noun, as in the case of Jer 10:25a and Ps 79:6 
(MT), biblical authors typically include all Gentiles. 
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version mindset of the Gentiles that sexual immorality had nothing to do with the obedience 
to the divine will and morality.159 However, as the converts accepted this new concept that 
moral transformation cannot be separated from “knowing God,” they came to belong to a 
new group that serves the holy God alone. A comparison between each corresponding word 
and phrase in verses 4-5 also emphasises a sharp distinction between God’s chosen people 
and the Gentiles: 
 
1 Thessalonians 4:4  1 Thessalonians 4:5 
ἕκαστον ὑμῶν (each one of you)  τὰ ἔθνη (the Gentiles) 
εἰδέναι … τὸ ἑαυτοῦ σκεῦος κτᾶσθαι  
 (know … how to control one’s own body) 
 
μὴ εἰδότα τὸν θεόν 
(do not know God) 
ἐν ἁγιασμῷ καὶ τιμῇ  
(in holiness and honour) 
 ἐν πάθει ἐπιθυμίας  
(in lustful passion) 
 
In the Hebrew Scriptures “to know God” can be regarded as a technical reference to being in 
a covenant relationship with God (Deidun [1981] 2006:19; Weima 2014:274). The Gentiles 
generally pursued knowledge of moral goodness in the Hellenistic philosophical milieu 
(Boring 2015:140-141). However, gaining a new identity in Christ through conversion led the 
converts to move on to totally different sphere of life in which knowing God corresponded to 
participation in his supreme attributes (i.e. holiness) (cf. Boring 2015:140-141). 
5.3.2.2.3 Establishing Divine Authority 
The third motivation for reinforcing the community’s identity and morality in verses 4-6 is 
more explicitly substantiated through the conjunction διότι, which marks a causal connection 
to the previous sentence. 
 First, Paul mentions that one should not mistreat brothers and sisters sexually because 
the Lord Jesus is an avenger whose role is that of an agent of divine wrath/anger (Watson 
1999:72; Wanamaker 2002:138). In verse 6b Paul may be describing the final judgment at the 
                                                 
159 In these texts the contrast between God’s people and the Gentiles is referred to in the context of the 
authors’ pleading for the coming of God’s righteous wrath/anger upon those who are ignorant of God. In the 
context of the Israelites facing imminent exile (Jer 10), the prophet solemnly warned them against practising 
other nations’ customs or following foreign gods. The prophet pointed out the futility of worshipping idols and 
then prayed that God’s wrath would fall upon the Gentiles. The narrator in Ps 79 also pleaded for the pouring 
out of God’s anger upon the nations and expected God to cease his anger towards the Israelites and to seek their 
deliverance. 
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eschaton through the key concept ἔκδικος (“the one who punishes” or “an avenger”; see 
BDAG). This term does not indicate personal revenge with hostility, but has “the positive 
sense of bringing about justice (the root δικ-) by rightly punishing the wicked for their sins 
against God and others” (Weima 2014:277). The notion that God is an avenger who vind-
icates the chosen people comes from the Hebrew Scriptures and its Semitic influence on 
Paul’s use of the term ἔκδικος is crucial. The most probable echo of Scripture in 1 Thessa-
lonians 4:6b is Psalm 94:1: “Ὁ θεὸς ἐκδικήσεων κύριος, ὁ θεὸς ἐκδικήσεων ἐπαρρησιάσατο” 
(see also Deut 32:35; Ps 18:47; 99:8; Jer 11:20; Amos 3:2; Mic 5:15; Nah 1:2; Wis 12:12). 
The psalmist similarly calls YHWH the God of vengeance (תוֹ ִ֥מ  ק  נ־לֵא), and beseeches him to 
judge the wicked and to vindicate the suffering of God’s people. 
 Noticeably, in interpreting YHWH’s judgment upon the wicked from the Hebrew 
texts in a Christological sense, Paul may have envisaged that the Lord Jesus’ vengeance and 
vindication will take place on the day of the judgment (Morris [1984] 2009:82; Beale 2003: 
122; Furnish 2007:92; Fee 2009:47). That the Lord is ἔκδικος (“avenger” or “the one who 
punishes,” LSJ; BDAG; Louw & Nida 38.9) in verse 6b indicates that Jesus takes on his role 
as the agent of God’s final judgment. The διότι clause, “because the Lord is an avenger in all 
these things,” lends weight to Paul’s exhortation for abstaining from sexual immorality (cf. 
diagram 3, Appendix II). According to Watson (1999:72), the concept that Jesus is an 
avenger provides Paul with divine authority: “He is like the person in apocalyptic literature 
who is selected to bring the hidden mysteries to the righteous people to help them live 
through the coming distress. His ethical instruction had come through the Lord Jesus and 
carried his divine authority (v. 2).” Paul declares that, on the one hand, when believers stand 
at the judgment seat of God at the eschaton (Rom 14:10; 2 Cor 5:1), those who are obedient 
to God’s will through a life of sanctification will be delivered from the wrath of God (1 Thess 
1:9; 5:9; cf. Alsup 1978:43). On the other hand, those who disobey God’s will, regarding 
themselves as believers but acting like non-believers, will not escape from God’s eschat-
ological judgment (Wanamaker 2002:138; Beale 2003:122). This newly formulated contrast 
thus seems to create a significant ground for solidifying the believers’ distinct identity and 
ethos in their surrounding world. 
 Second, in 1 Thessalonians 4:8, through the notion of God’s new covenant, he imbues 
his own exhortation for the Thessalonians’ sanctification with divine authority (Ezek 36:25-
27; 37:6, 14). In the antithetical construction (οὐκ ... ἀλλὰ), Paul emphasises that spurning the 
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exhortation to sanctification denotes ignoring or rejecting God himself.160 The conjunction 
γάρ in verse 7 seems to function as a connection to Paul’s thesis-like statement, “this is the 
will of God, your sanctification: that you abstain from sexual immorality” (4:3), and to speci-
fy his major exhortation, forming an inclusio with verse 3 (see diagram 3, Appendix II). This 
idea is extended more through an addendum in the sentence that begins with the definite 
article, τὸν. This article functions as a relative pronoun explaining God as the one “who gives 
his Holy Spirit” to the Thessalonians. In the illustration of what God has done for the be-
lievers, Paul implies that the community’s sanctification links to the work of the Holy Spirit 
that “inspire[s] them inwardly toward holiness [hagiasmos] and to accomplish in them the 
great aim of desiring to please him [God]” (Beale 2003:123). Based on the inferential force 
of the particle τοιγαροῦν, not listening to Paul’s exhortation in 4:3-8 may be linked to dis-
regarding the Holy Spirit’s involvement in the Thessalonians’ journey to sanctification (see 
diagram 3, Appendix II).161 Furthermore, I maintain that in the light of Ezekiel 36:35-36 and 
37:6, 14 the rejection of God’s Spirit can be extended to indicate a disavowal of their newly 
gained identity as God’s covenant people. What Paul demonstrates in echoing Scripture is the 
elucidation of God pouring out the Holy Spirit on the Thessalonian believers “as part of the 
covenant blessings to be enjoyed in the messianic era” (Weima 2014:282). 
 As many recent commentators agree, it is highly possible and plausible that Paul 
echoes the promise of the gift of the Holy Spirit by God in Ezekiel 36:35-36 and 37:14 in 1 
Thessalonians 4:8: 
 
Ezekiel 36:26 (MT) Ezekiel 36:26 (LXX) 1 Thessalonians 4:8 
 ְשׁ ֶ֔ ד  חְב ֵֵ֣לְ֙ם  כ  לְי ָ֤  תַת נ  ְו
ְםֹ֑  כ  ב  ר  ק  בְן ֵֵ֣ת  אְה ִּ֖  שׁ  דֲחְַחוּ ִ֥ר  ו
ְ֙ן  ב ָ֨ א  הְב ֵָ֤ל־ת  אְי ִ֜ תֹר ָ֨ סֲהַו
ְ׃ר ֽ  ש  בְב ִֵ֥לְםִּ֖  כ  לְי ִ֥  תַת נ  וְם ֶ֔ כ  רַש  ב  מ 
καὶ δώσω ὑμῖν καρδίαν καινὴν 
καὶ πνεῦμα καινὸν δώσω ἐν 
ὑμῖν καὶ ἀφελῶ τὴν καρδίαν 
τὴν λιθίνην ἐκ τῆς σαρκὸς ὑμῶν 
καὶ δώσω ὑμῖν καρδίαν 
σαρκίνην. 
τοιγαροῦν ὁ ἀθετῶν οὐκ 
ἄνθρωπον ἀθετεῖ ἀλλὰ τὸν θεὸν 
τὸν [καὶ] διδόντα τὸ πνεῦμα 
αὐτοῦ τὸ ἅγιον εἰς ὑμᾶς. 
                                                 
160 In the NT the word ἀθετέω is often referred to in order to denote the attitude or act of disobedience to God 
(Mark 7:9; Luke 7:30; 10:16; Heb 10:28; cf. Isa 1:2; Jer 5:11; Ezek 22:26; John 12:28). Best (1986a:169) argues 
that it is uncertain whether Paul appoints himself as an authoritative instructor or has a specific person in mind, 
since a definite article does not occur before ἄνθρωπον in v. 7. However, since the omission emphasises “the 
qualitative aspect of the noun, namely, the ‘humanness’ of the one giving the instructions,” it can be an implicit 
reference to Paul himself (Wanamaker 1990:158; see also Marshall 1983:113; Green 2002:200; Weima 2014: 
281). 
161 The compound and emphatic inferential particle τοιγαροῦν (“so for that reason,” Shogren 2012:166-167) is 
used to indicate an inference from a previous statement (Wolter, EDNT 3:364). This term occurs only twice in 
the NT (1 Thess 4:8; Heb 12:1) and in some extra-biblical sources, and it is sometimes referred to in the context 
of exhortation (BDAG, τοιγαροῦν; see Josephus, C. Ap. 2.201; Bar. 4:16). 
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Ezekiel 37:6 (MT) Ezekiel 37: 6 (LXX) 
ְי ִ֧  תֵלֲעַה ֽ  וְםי ִ֜ ד  גְּם ָ֨ כיֵלֲעְ֩י  תַת נ  ו
ְ֙ם  כיֵלֲעְי ָ֤  ת  מַר  ק  וְר   ש  בְםֵ֣  כיֵלֲע
ְם ֹ֑  תי  י  ח  וְְַחוּ ִּ֖רְםֶ֛  כ  בְי ִ֥  תַת נ  וְרוֹ ֶ֔ע
ה ֽ  וה  יְי ִ֥  נֲא־י ֽ  כְם ִּ֖  ת  עַדי  ו 
καὶ δώσω ἐφʼ ὑμᾶς νεῦρα καὶ 
ἀνάξω ἐφʼ ὑμᾶς σάρκας καὶ 
ἐκτενῶ ἐφʼ ὑμᾶς δέρμα καὶ 
δώσω πνεῦμά μου εἰς ὑμᾶς, καὶ 
ζήσεσθε, καὶ γνώσεσθε ὅτι ἐγώ 
εἰμι κύριος. 
Ezekiel 37:14 (MT) Ezekiel 37:14 (LXX) 
 ְְ֙ם  כ  בְי ָ֤  חוּרְי ָ֨ תַת נ  ו
־לַעְםִּ֖  כ  ת  אְי ִ֥  ת  חַנ  ה  וְם ֶ֔ תי  י  ח  ו
ְהֶ֛  וה  יְי ִ֧  נֲא־י  כְם ֶּ֞ ת  עַדי  וְםֹ֑  כ  תַמ  דַא
ה ֽ  וה  י־םֻא  נְי  תי ִּ֖  ש  ע  וְי  ת  ר ִַ֥ב  ד 
καὶ δώσω τὸ πνεῦμά μου εἰς 
ὑμᾶς, καὶ ζήσεσθε, καὶ θήσομαι 
ὑμᾶς ἐπὶ τὴν γῆν ὑμῶν, καὶ 
γνώσεσθε ὅτι ἐγὼ κύριος 
λελάληκα καὶ ποιήσω, λέγει 
κύριος. 
 
Before Ezekiel prophesies Israel’s restoration from Babylonian exile in 36:25-28, he points 
out the Israelites’ failure to maintain their differentiated identity by defiling themselves (Ezek 
36:17-20). Ezekiel’s main task is to lead the Israelites not only to recognise their sins as the 
foundational cause of their being in exile, but also to repent of their sins (1-33). He ultimately 
proclaims that the restoration of Israel’s true identity as God’s chosen people will take place 
(34-48) (Renz 2005:219). Specifically, Ezekiel concretely points out that what Israel trans-
gressed was the Holiness Code through idolatry, sexual immorality (cf. Lev 19:4), oppression, 
robbery (cf. Lev 19:13) and adultery (cf. Lev 20:10) (Thielman 1994:56). In Leviticus the 
issue of whether the Israelites could live in the Promised Land was uncertain and relative to 
whether their obedience to God’s law is maintained. Ezekiel 36-37 reflects that Israel failed 
to observe God’s law and was punished, as Leviticus 26:14-39 indicates in doom-laden pre-
dictions (disease, fever, famines, invasion, punishment and banishment from the land). The 
prophet also envisages that Israel will be restored based on God’s covenant with them in 
Leviticus 26:40-45. 
 It can be argued that 1 Thessalonians 4:8 contains the Ezekielian tradition inasmuch 
as both texts indicate that the gift of God’s Spirit is connected to the internal renewal of 
chosen people’s hearts and minds. The sequence in 1 Thessalonians 4:8 explains that the 
Thessalonians are called to be clean and that God gives the Holy Spirit, which is noticeably 
similar to Ezekiel 36:25-26. God’s purification of Israel from all their defilement (ה  א  מֻט/ἀκα-
θαρσία; 1 Thess 4:7) and idols (לוּלּ  גּ/εἴδωλον; 1 Thess 1:9) is articulated in the language of the 
priest’s cleansing and blood-sprinkling rituals; this notion indicates the internal renewal of 
God’s chosen people’s hearts and minds (Block 1998:354-355). By giving a new heart and 
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putting the new spirit within Israel, God will remove their obstinacy and cause them to keep 
the Torah and to walk in the statutes (36:26-27). Paul echoes this Ezekiel prophesy in an es-
chatological sense in conveying that the outpouring of the Holy Spirit upon the believers is 
now actualised in Christ (Thielman 1994:77; Weima 2007:878; cf. Marshall 1983:114). 
Israel’s covenantal identity in relationship with God would be renewed and should accom-
pany their allegiance to God in obedience to God’s will (i.e. sanctification in 1 Thess 4:3). In 
1 Thessalonians 4:8 Paul’s echo adds the nuance of the fulfillment of Ezekiel’s prophesy in 
the eschatological era, and he applies the new covenant language to this Gentile community 
(Weima 2014:282). First, Paul’s scriptural echo with the present participle form of δίδωμι de-
notes God’s fulfillment of the prophecy from the perspective of the present time and its con-
stant influence on the believers’ lives. Second, the phrase τὸ πνεῦμα αὐτοῦ τὸ ἅγιον is prom-
inent here in comparison to other descriptions of the Spirit in Paul’s writings (e.g. πνεύματος 
ἁγίου [Rom 5:5; 15:13; 1 Cor 6:19; 1 Thess 1:6]). The accusative in simple apposition to τὸ 
πνεῦμα occurs with a genitive form of the pronoun αὐτοῦ, and is modified by τὸ ἅγιον. This 
word order emphasises an attribute of the Spirit (cf. Eph 4:30), indicating that the Spirit 
comes from God and is characterised as “holy” (Fee 2009:153). In Paul’s view, the Spirit is 
involved in the believers’ sanctification, guiding them in fulfilling God’s will while produc-
ing holiness within their lives (Deidun [1981] 2006:56-57; Fee 2009:153-154).162 Third, with 
regard to using the preposition in verse 8, Paul seems to rely on Ezekiel 37:6, 14 inasmuch as 
the LXX version translates the Hebrew preposition,  ְב, as εἰς. This awkward use of the pre-
position εἰς rather than ἐν is intentional to emphasise God’s action of continuous interiorisa-
tion (Deidum [1981] 2006:56). Fee (2009:154) remarks that the notion of interiorisation in 
Paul’s reference to the preposition “reflects a Pauline understanding of the gift of the Spirit as 
the fulfillment of Old Testament promises that God’s own Spirit will come to indwell his 
people.” 
 Paul’s reference to that God gives the Holy Spirit may intend to remind God’s chosen 
people of their internal renewal in Christ. For Paul, the Holy Spirit is not only the essential 
mark that represents one’s belonging to Christ, but also the eschatological power that “breaks 
into the old age…so as to enable the believer to live in the old age with the power and the 
light of the new” (NIDNTTE 3:815; cf. Rom 7:14–25; 8:9-11, 12, 23; 1 Cor 15:44-46; 2 Cor 
3:17-18; 5:1–5). God’s redemptive history began with the Holy Spirit’s initiative of trans-
                                                 
162 I do not agree with Deidun’s understanding of τὸ ἅγιον as merely “a sanctifying energy.” 
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formation when the gospel of God was preached to the Thessalonians (1 Thess 1:6). The 
Spirit plays a role in the believers’ sanctification in the between times (1 Thess 4:3). Finally, 
God’s work in the salvation history is completed “when the Spirit takes full control over the 
whole person in the resurrection of the body” (NIDNTTE 3:816). 
 Specifically, the Spirit has power in the process of internal renewal of the believer 
(NIDNTTE 3:816). Paul notes that the eschatological fulfillment of the believers’ internal re-
newal subsequently leads them to their distinctive morality in the midst of the religiously 
pluralistic environment. Deidun ([1981] 2006:54) points out the occurrence of the common 
theme of interior communication of YHWH’s Spirit in those texts: 
It is important to insist on the ethical perspective in which these Old Testament 
passages place the promise of God’s future intervention, for it is this that deter-
mines the peculiarity of Paul’s interpretation of the New Covenant and explains 
the particular emphasis that he puts on the ethical role of the Spirit. 
 
In addition, Allen (1998:180) remarks on the moral implication of God giving a new heart 
and new spirit, saying that “[e]ven now, that ideal creates a moral challenge to live up to the 
grace of inaugurated eschatology.” Fee (2009:155) also considers the gift of the Spirit “as the 
constant divine companion, by whose power one lives out holiness, that is, a truly Christian 
ethic.” 
5.4 Discursive Function of Θεοδίδακτοί in 1 Thessalonians 4:9-12 
Paul introduces a second theme, “brotherly/sisterly love” (φιλαδελφία), in 4:9 with the dis-
cursive signal περὶ δὲ. Paul’s echo of new covenant prophecy in 4:8 seems to continue to 
function as a central concept in 4:9-12. 
 Paul’s referring to the neologism θεοδίδακτοί draws our attention since it occurs only 
once throughout ancient Greek documents.163 With regard to the interpretation of the neo-
logism θεοδίδακτοί several scholars have tried to establish what it means. The difficulty in 
identifying its meaning can be attributed not only to its rarity, but also to its association with 
the theme “love of brother and sister” as the purpose clause in verse 9 indicates (cf. diagram 
4, Appendix II). In this section identifying scriptural echoes will shed light on our under-
standing of the neologism in this text. I argue that Paul’s creation of this new term could be 
traced back to Isaiah 54:13, and perhaps Jeremiah 31:33-34 (38:31-34 [LXX]). In fact, 
                                                 
163 In his saying οὐ χρείαν ἔχετε γράφειν ὑμῖν (literally, “you do not need to write to you”), a rhetorical device, 
paralipsis (praeteritio) is employed (Gaventa 1998:56). This rhetorical feature is used when “the orator pretends 
to pass over something which he in fact mentions” (BDF §495.1). 
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arguing the existence of scriptural echoes in this verse is not unusual, since the majority of 
commentators already concede these texts are potential echoes. A further important consider-
ation is that, as this chapter has kept asserting, scriptural echoes embedded in Paul’s neo-
logism θεοδίδακτοί seem to play an indispensable role in his paraenetic discourse. 
5.4.1 Αὐτοδίδακτος in the Hellenistic Philosophical Tradition? 
Some scholars attempt to clarify Paul’s neologism in light of the Hellenistic philosophers’ 
use of certain words that are compounded with διδακτός. Koester (1979:39) observes that in 
the light of the term αὐτοδίδακτος (self-taught), Paul’s neologism occurs both in the Hellen-
istic philosophical paraenesis and Philo, and so concludes that both words connote “in-
dependence of moral action.” Moreover, Malherbe (2000:244) suggests that Paul contrasts 
God’s teaching of love with the Hellenistic philosophers’ tradition (especially, Epicureans) of 
αὐτοδίδακτος (self-taught) by which certain knowledge was acquired through practice or 
ἀδιδακτοι (“untaught,” see LSJ). This notion indicates possession of innate knowledge. 
Malherbe (1983:253) argues that Paul’s employment of θεοδίδακτοί can be “a conscious re-
jection of something that is αὐτοδίδακτος, self-taught, or ἀδιδακτος, untaught, or of someone 
who is αὐτουργὸς τῆς φιλοσοφίας, a self-made philosopher.” However, Paul never intends 
the Thessalonians’ independence or self-reliance to be the focus; rather, he emphasises his 
own involvement in their lives as an instructor (2:13; 4:1-2; cf. Witmer 2006: 241). There is 
no clue in his exhortation for the antithetical relation between “God’s teaching” and “self-
teaching” being implied. 
 Rotzel (1986:328) further develops Koester’s understanding of αὐτοδίδακτος, es-
tablishing the main background of this neologism from Philo’s usage. He remarks that Philo 
employs the term αὐτοδίδακτος when he lists the persons who do not need a human teacher 
because they are directly instructed by God (e.g. Adam [Creation 148], Melchizedek [Prelim. 
Studies 99], Abraham [Rewards 27]; cf. Moses [Moses 1 80]). Although Rotzel’s argument is 
well researched with regard to the Hellenistic-Jewish usage of the word, I argue that in addi-
tion to Philo’s use, a more in-depth comparative study should be undertaken in order to 
determine if there are other occurrences in other Hellenistic Jewish circles. To substantiate 
his contention, Rotzel needs to further investigate the word’s relevance to Paul’s neologism. 
It is still an open question as to why Paul did not adopt the same term that Philo had used? 
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5.4.2 Θεοδίδακτοί echoing Brotherly Love in the Dioscuri Cult? 
Kloppenborg (1993:265-289) takes a step further in the scholarly discussion of Paul’s coin-
age of this new term in 4:9. He utilises both rhetorical and social-historical approaches to 
clarify its meaning. In the light of the fact that the rhetoricians of Paul’s time were careful 
about coining words (e.g. Quintilian, Inst. 8.3.30-37), Kloppenborg (1993:282) suggests that 
Paul’s neologism in 4:9 is “given the degree of rhetorical self-consciousness present in chaps. 
1-2.” In refuting the suggestions of Koester and Malherbe, he provides another explanation 
based on “the actual shape of Paul’s rhetoric.” According to Kloppenborg (1993:282-283), 
the implication of Paul’s neologism, θεοδίδακτος could be clarified by its connection with the 
term φιλαδελφία. For Kloppenborg, the audience was familiar with the brotherly love of the 
twin gods, the Dioscuri (i.e. Castor and Polydeuces). Kloppenborg (1993:284) presents sig-
nificant evidence that ancient people around the first-century Mediterranean world recog-
nised that the twins were represented as “examples of self-sacrifice and in particular as para-
digms of those who share tears and pain and who reject insinuations and calumnies.” In this 
sense he (1993:287) concludes that Paul aimed to advance the community’s solidarity and 
sacrificial sharing by reminding them of the examples of Dioscuri. However, his argument is 
open to some criticism. First, even if the cult of the Dioscuri had been well known to the 
Thessalonian audience, it does not make sense that Paul exhorted the audience to take the 
pagan gods’ brotherly love as a moral example (Witmer 2006:240; Weima 2014: 287). Klop-
penborg comments (1993:288) that Paul’s neologism, rather than citing διδακτοὺς θεοῦ in 
Isaiah 54:13, is “a measured rhetorical strategy” to prevent the audience from being confused 
by Paul’s statement about θεός in 1 Thessalonians. But in my view it is questionable that the 
widespread notion of the example of the Dioscuri per se can be a potential reason for es-
tablishing the background of 4:9. Is there any other plausible source (e.g. the Hebrew Script-
ures) that may include a combined notion of divine instruction and the community members’ 
sacrificial love of one another? Second, Paul did not need to provide a specific model of 
loving one another, since elsewhere he mentions that the Thessalonian believers had already 
practised the “labor of love” (cf. 1:2; 4:10). 
5.4.3 Θεοδίδακτοί as Paul’s Newly Coined Term from the LXX 
As a significant alternative view, I wish to posit that the arguments of Witmer (2006:245-249; 
see also Weima 2007:249) are credible and helpful in understanding Paul’s recasting of the 
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phrase διδακτοὺς θεοῦ. Gaventa (1998:57; cf. Kloppenborg 1993:278) does not give much 
credit to scriptural echoes in this text because of the differences between the LXX and Paul’s 
neologism. However, Witmer (2006:245-249) notices that Paul’s neologism θεοδίδακτοί 
indeed reflects the pattern of the LXX translation of the Masoretic Text. Witmer’s argument 
is based on Emanuel Tov’s analysis, which showed that two or three Hebrew words tend to 
be translated into one Greek compound word in the LXX (2006:248; see Tov 1977:189-212). 
Witmer confirms that the phrase הֹ֑  וה  יְי ֵֵ֣דוּמּ  ל, in Isaiah 54:13 can be translated θεοδίδακτοί. He 
further states that: 
There are significant similarities between Paul’s word-creation and the translation 
patterns discussed in Tov’s article. The Hebrew of Isa 54.13 contains two words 
(adjective and noun) closely linked in the construct state, thus making it a prime 
candidate for translation with a compound word … Paul might naturally have 
used the ‘reverse and combine’ pattern of word creation so frequently noted in the 
LXX itself. 
 
If Paul’s neologism is equivalent to the phrase הֹ֑  וה  יְי ֵֵ֣דוּמּ  ל in Isaiah 54:13, Paul here echoes the 
prophet’s anticipation of a time when God’s covenant people “will no longer need to be 
taught by human intermediaries but will instead be ‘taught of God’” (Weima 2014:288).164 
 Not only that, but the thematic echo of Jeremiah 31:33-34 (38:31-34 [LXX]) perme-
ates 1 Thessalonians 4:9 in the sense that the internalisation of God’s teaching is fulfilled 
through the gift of the Spirit in the heart of God’s people (see 5.4.1).165 Specifically, the 
Thessalonian believers’ love for their brothers and sisters could be equivalent to God’s in-
ternalisation of the law (especially, Lev 19:18, “you shall love your neighbor as yourself”) in 
their hearts as the new covenantal people. God’s teaching of the love of brothers and sisters 
in Christ is an unprecedented concept. The term φιλαδελφία, which is used only for brothers 
and sisters who share the same biological origin, is now applicable to non-familial relation-
ships amongst the Thessalonian believers (see also Rom 12:10; Heb 13:1; 1 Pet 1:22; 2 Pet 
1:7).166 Being taught by God to love those unrelated to one as a family presents the idea that 
                                                 
164 For the notion that God’s teaching is an eschatological blessing in the OT, see also Isa 2:2-4, Mic 4:1-3, 
and Ps. Sol 17:32 (Weima 2007:879). Cf. John 6:45. The apostle, John quotes Isiah 54:13: “ἔστιν γεγραμμένον 
ἐν τοῖς προφήταις· καὶ ἔσονται πάντες διδακτοὶ θεοῦ· πᾶς ὁ ἀκούσας παρὰ τοῦ πατρὸς καὶ μαθὼν ἔρχεται πρὸς 
ἐμέ” (John 6:45; italics and emphasis are mine). 
165 Although there is no specific connection between giving the Holy Spirit to the believers and God’s teach-
ings of brotherly/sisterly love, one can regard the notion of the “inward and transformative work” in 1 Thess 4:8 
as being continuously implied inasmuch as the Spirit inwardly teaches them to practise brotherly/sisterly love 
(Gupta 2016:85; see also Hendriksen 1955:103; Calvin 1960:361; Marshall 1983:115; cf. Weima 2014:289). 
166 Plutarch’s use of the term, φιλαδελφία informs a widespread ancient notion of brotherly/sisterly love. As 
he begins On Brotherly Love (De Fraterno Amore), Plutarch refers to this term in the context of considering the 
crisis of fraternal relationships in his day (Plutarch, Frat. amor. 478 C) by explaining that “[b]rotherly love is as 
rare in our day as brotherly hatred was among the men of old.” He conveys that brotherly/sisterly love is 
Stellenbosch University  https://scholar.sun.ac.za
  
 
 
170 
the eschatological dimension of the divine teaching envisaged by the prophets has been 
realised among the new converts (cf. Boring 2015:151). Moreover, practising “love of 
brother and sister” and regarding one another as God’s family in Christ is the essential mark 
of God’s eschatological people (cf. Weima 2014:289). The reason that Paul does not need to 
instruct the Thessalonian believers about brotherly/sisterly love is that they had already 
“experienced an inward, divine compulsion to love one another” and were practising God’s 
teaching to the believers in the region of Macedonia (Marshall 1983:115). 
 Noticeably, Witmer (2006:249) remarks that in the process of shaping Christian 
identity, Paul used the neologism in an attempt to shape Christian identity of the early 
Christian community: 
Paul’s neologism in 4.9 may be part of his larger epistolary strategy of strength-
ening the identity and cohesiveness of the Thessalonian community … Paul’s 
neologism provided a unique descriptor for the Thessalonian Christians as those 
who were receiving the fulfilment of the eschatology prophecy. 
5.4.4 Φιλαδελφία and Respect for Non-Believers 
Paul does not have to write about the subject of “brotherly/sisterly love” since the Thessa-
lonian believers have been taught by God, loved one another in accordance with God’s teach-
ing, and even extended their love towards neighbouring believers in Macedonia. The logic of 
Paul’s argument becomes clearer as he begins his exhortation with δέ in verse 10b (see dia-
gram 4, Appendix II). Paul probably has in mind that φιλαδελφία entails respect for non-
believers (outsiders), as the resultative clause (ἵνα ...) in verse 12 indicates in saying “so that 
you may walk properly before outsiders.” 
 In verse 10b the conjunction δε can be regarded as adversative (Malherbe 2000:245). 
However, it signals Paul’s diplomatic (rhetorical) strategy to supplement something that the 
Thessalonians’ practise of love in relation to both insiders and outsiders seems to have lacked. 
The conjunction functions to draw the audience’s attention to a new set of exhortations (in-
troduced by the consecutive infinitives in v. 11) so as to intensify the previous exhortations 
(e.g. to sanctification [4:1] and to brotherly/sisterly love [4:10b]). In shaping Christian identi-
                                                 
superior to any kind of love, appealing to the same biological origin (Burke 2003:99) in saying that “[f]or most 
friendships are in reality shadows and imitations and images of that first friendship which nature implanted in 
children toward parents and in brothers toward brothers” (Plutarch, Frat. amor. 479 C-D). Moreover, he men-
tions his brother, Timon, whose fraternal love is described as having “always transcended and still transcends all 
the rest” (487E). The paradigm of brotherly/sisterly in the Hellenistic world might have brought into Paul’s 
mind that the view the Thessalonians’ fellow Christians should practise brotherly/sisterly love for “collabora-
tion, solidarity, and harmony or concord” (Green 2002:204). 
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ty and enhancing the Thessalonians’ moral attitudes, Paul did not intend for this new group of 
converts to be characterised as being a community totally segregated from their fellow-citi-
zens. They were branded as a subversive group against the Roman Empire and no longer 
wanting anything to do with their local associations and pagan cults. In this respect, Paul ex-
pected his audience to maintain a low profile in their city (Weima 2014:295; Boring 2015: 
153). 
 Paul’s exhortations to brotherly/sisterly love are concretely expressed through the 
consecutive infinitive constructions (φιλοτιμεῖσθαι ἡσυχάζειν, πράσσειν τὰ ἴδια, ἐργάζεσθαι 
ταῖς [ἰδίαις] χερσὶν ὑμῶν). The term φιλοτιμέομαι originally meant “to love or seek after 
honor” (LSJ). Malherbe (2000:246) suggests that this term can most likely be understood 
based on its usage in the Hellenistic world. This verb implies a negative ambition for reputa-
tion, success in political life, involvement in public affairs (e.g. Philo, Rewards 11), but it 
also more generally means to “strive eagerly to do a thing” in a positive sense during that 
period (e.g. Plato, Phaedr. 231a in LSJ, φιλοτιμέομαι). Here, a controversial issue arises as to 
whether the infinitive φιλοτιμεῖσθαι can be linked with the first or with the first and second 
or with all three infinitives (Weima 2014:291). I argue that these three infinitives cannot be 
understood separately, since they express some progression with regard to the idea (Malherbe 
2000:246). Thus I regard the infinitive φιλοτιμεῖσθαι takes all three infinitives (ἡσυχάζειν, 
πράσσειν, and ἐργάζεσθαι) as its objects (Malherbe 2000:246; Green 2002:209-212; Shogren 
2012:170-171). 
 The notion of “living quietly” (ἡσυχάζειν)167 and “minding your own affairs” (πράσ-
σειν τὰ ἴδια) as stated by Paul can be clarified in the light of the often-used combination of 
these two words and phrases in some ancient documents (Malherbe 2000: 248-249; Green 
2002:210; Weima 2014:296; e.g. Plato, Rep. 4.441D-E; 6.496D; Dio Cassius 60.27.4; 
Plutarch, Mor. 798E-F).168 According to Malherbe (2000:247), Paul employs the Hellenistic 
rhetorical device oxymoron.169 This rhetorical device expresses an idea that seems to be self-
contradictory, but it paradoxically evokes a rhetorical effect. The combination of these two 
terms occurs in the context of the exhortation to refrain from a public activity in order to 
                                                 
167 I suggest that the expression “living quietly” in this verse does not mean merely “be quiet” in a literal sense 
(cf. Luke 14:4), but is the antithetical concept to that of busybody activities characterised by meddling in the af-
fairs of other (Philo, Abraham 20, cited in Weima 2014:293). 
168 Plato particularly illustrates the attitude of the philosopher: “ἡσυχίαν ἔχων καὶ τὰ αὑτοῦ πράττων.” He 
views “remaining quietly” and “minding one’s own affairs” as justice. 
169 Lausberg ([1960] 1998:§807) defines this figure of speech as “the closely tightened syntactic linking of 
contradictory terms into a unity which, as a result, acquires a strong contradictive tension.” 
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avoid creating trouble in relationships with non-believers. For those who are socially margin-
alised, the most efficient means of demonstrating an exemplary attitude is working hard and 
living quietly (Witherington III 2006:124). 
 In addition, Paul reminds his audience that they should work with their own hands, as 
he referred to the Thessalonians’ “labor of love” in 1 Thessalonians 1:3. Chances are that two 
hypotheses can be identified as the potential foundation of Paul’s exhortation, “work with 
your hands.” First, misunderstanding of the imminence of parousia seemed to lead some con-
verts to take extreme decisions such as quitting their jobs (Best 1986a:175; Bruce 1982:91; 
Jewett 1986:172-175; Gaventa 1998:59). As a result, their ignoring of the life on this earth 
led them to become idlers (τοὺς ἀτάκτους) who took advantage of other members of their 
community (1 Thess 5:14; cf. 2 Thess 3:6-13). Second, scholars who adopt a sociological 
perspective argue that Paul had in mind the patron-client relationship in the political context 
of his day (Green 2002:208-213). The clients in a lower social strata received some benefits 
from their wealthy patrons from the upper classes and expressed their gratitude toward them 
through political participation in support of their patrons (e.g. voting for them). Paul urges the 
urban poor not to depend on such sources of income from their patrons and instead calls them 
to earn money through manual labour, and this exhortation might have been regarded as ex-
traordinary by the Thessalonians (Green 2002:211). 
 Even if these hypotheses fit the historical context of Paul’s exhortation, one must be 
careful not to rely too exclusively on them, since there are not many evidential clues to sub-
stantiate them (Weima 2014:295). The point here is that brotherly/sisterly love is concretely 
demonstrated by the community’s taking responsibility for and mutually supporting one 
another. Significantly, this exhortation can be attributed to the fact that manual labour and 
loving one’s neighbours were not separated in the Jewish tradition. Thompson (2011:83) 
suggests The Testament of Issachar 5:2-3 as significant evidence of the interrelatedness be-
tween labour and love: “But love the Lord and your neighbour, have compassion for the poor 
and weak. Bow down your back unto husbandry, and toil in labours in all manner of hus-
bandry, offering gifts to the Lord with thanksgiving.” For the Thessalonians, the loss of iden-
tity in their society might have been accompanied by economic hardships because of the 
alienation from their associations and society. In the midst of this suffering the believers were 
encouraged not to take advantage of other’s profits. Rather, Paul’s exhortation was supposed 
to lead them not only to “walk properly before outsiders,” but also to pursue self-sufficiency 
through their manual labour (see diagram 4, Appendix II). In so doing, the community’s 
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solidarity would be strengthened through affirming mutual responsibility. At the same time, 
he encouraged the Thessalonians not to lose their minds even in the midst of suffering, but 
rather to be models that the society could imitate in the practice of love and labour. Therefore, 
their behaviour would be approved by non-believers, since even though the Thessalonians 
were alienated from their society, they did not neglect the values that the society esteemed 
highly (cf. Thompson 2011:83). 
5.5 Discursive Function of “the Day of the Lord” in 1 Thessalonians 5:1-11 
I contend that Paul’s focus on the implication of the imminent coming of the Day of the Lord, 
for both outsiders and insiders, characterises his exhortation as a climactic attempt to shape 
both the identity and morality of the new converts. Similar to the περὶ δὲ construction that in-
troduces a new theme as in 4:9, Paul’s employing the signal phrase in 5:1 indicates that he 
moved from the issue of believers’ participation in parousia (4:13-18) to the new theme of 
χρόνος and καιρός.170 One cannot rule out the possibility that Paul was responding to the 
Thessalonian community’s question about when the parousia would take place. But this pair 
is a fixed phrase for the time of God’s eschatological judgment (Weima 2014:344; e.g. Acts 1: 
7). The audience’s prior knowledge of “the Day of the Lord” is affirmed by Paul’s use of the 
adverb ἀκριβῶς (accurately, carefully, well, BDAG) in association with a pronoun αὐτοὶ.171 
 Noticeably, the contrast between outsiders and insiders is a major thrust in this peri-
cope, listed as follows: “the implied subject (they) of λέγωσιν” vs. “brothers and sisters” in 
verses 3-4; “darkness/night” vs. “day” in verses 4, 7-8; “the children of light/day” vs. “the 
                                                 
170 With regard to the meaning, the distinction could be made that “χρόνος designates a ‘period of time’ in a 
linear sense, while καιρός frequently refers to ‘eschatologically filled time, time for decision’” (Baumgarten, 
EDNT 2:233). Although the individual meaning is maintained, these two words are synonyms, i.e. hendiadys 
(Hübner, EDNT 3:488; Malherbe 2000:288; Bruce 1982:108-109; Marshall 1983:132; Smith 2000:726; Weima 
2014:344). In the NT, while χρόνος indicates a duration of time, it can also have an eschatological sense when 
its context is related to eschatology and the apocalyptic expectation of Christ’s coming (NIDNTTE 4:705-706; 
Acts 3:21; 1 Pet 1:20). The term καιρός often denotes a specific time of judgment and parousia in the New 
Testament (Matt 8:29; Mark 13:33; Luke 19:44; Act 3:20; Rom 13:11; 1 Cor 4:5; 1 Tim 6:14-15; 1 Pet 1:5; Rev 
1:3; 22:10). 
171 Malbon’s discourse analysis (1983) provides a paradigmatic (or ‘logical’) structure for the text in order to 
answer the question as to why Paul repeats familiar topics to the audience. She (1983:70) proposes that Paul’s 
purpose in 1 Thess is to satisfy their need to know. She explains that “the very writing of Paul’s letter to the 
Thessalonians suggests another need: the need for (subjective) knowing Action, i.e., the need to express and 
strengthen the personal knowing of one another and of God (and the Lord) in action, including the action of 
letter-writing!” According to Malbon (1983:62-63), 1 Thess 5:2-8 is another assertion of “knowing” as men-
tioned in 5:1, including metaphorical demonstration or explanation of “knowing” of “the Day of the Lord.” She 
rightly notices the inseparable relationship between knowing and action as well as the dynamic correlation be-
tween the syntagmatic and paradigmatic dimensions of this letter. Nevertheless, she could have specified a con-
crete paraenetic purpose for why Paul introduces something that the Thessalonians already knew. 
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sons of night/darkness” in verse 5; “others” vs. “the implied subject (we) of γρηγορῶμεν καὶ 
νήφωμεν” in verse 6; “those who sleep, get drunk” vs. “let us be sober (νήφωμεν)” in verses 
7-8; “for wrath (εἰς ὀργὴν)” vs. “for salvation (εἰς περιποίησιν σωτηρίας)” in verse 9 (cf. dia-
gram 5, Appendix II). In this series of antithetical pairs one should note the discursive func-
tion of the repeated opposite fates between outsiders and insiders in 5:1-11. As Wanamaker 
(2002:140) notes, the reference to the crisis that is attributed to God’s imminent judgment 
aims to enable the new converts to recognise their distinct identity vis-à-vis the society. He 
contrasts the audience’s knowledge about the imminence of the day of judgment to the out-
siders’ ignorance and their reliance on false security. Paul integrates the imagery of a de-
structive and negative image of the Day of the Lord into his paraenesis to reverse it in a pos-
itive direction; for the insiders the Day of the Lord is not a disaster (Luckensmeyer 2009: 
299). As DeSilva (1996:66-67) views the concept, the deliberate contrasts between outsiders 
and insiders not only reinforce the group boundaries and distinct identity, but also clarify 
their opposite fates at the eschaton. 
 Contrasting the fate of outsiders and insiders based on apocalyptic dualism discursive-
ly functions to build up the fledging community as is evident from the words (see 1.3.3; 3.1): 
“[T]herefore, encourage one another and build one another up” (5:11). Meeks (1993:180) 
provides a good illustration of what Paul’s appropriation of the apocalyptic dualism aims at. 
He argues that “[t]he apocalyptic language of separation, of the moral opposition between the 
children of light and the children of darkness, is here pressed into an assurance of the ultimate 
unity of those who are ‘in Christ.’” This logical consequence is substantiated by Paul’s use of 
the inferential conjunction διό in 5:11, which plays a role as the logical link to the previous 
statements (cf. diagram 5, Appendix II).172 Moreover, Pauline usage of the term οἰκοδομέω 
includes two aspects of the apostle’s ministry with regard to specific apostolic activity for the 
sake of community formation (2 Cor 10:8; 12:19; 13:10) and spiritual growth (Michel, TDNT 
5:140-141). Paul perceives his calling for the formation of the community’s identity and 
morality to be in continuity with the prophets’ anticipation that God would rebuild Israel (Jer 
24:6; 49:10 [LXX]) (Furnish 2007:112; Weima 2014:372). These two aspects cannot be 
separated inasmuch as Paul was directly or indirectly involved in the formation and edifica-
tion of the community. He ultimately takes on “not only his own apostolic responsibility to 
                                                 
172 Contra Wanamaker (1990:189): “The conjunction διό is inferential, but v. 11 is certainly not a necessary or 
even obviously logical inference from what immediately precedes it.” 
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build up the church … but also … the responsibility of all members of the church to build 
each other up” (Weima 2014:372). 
 In the series of the contrasting fates of outsiders and insiders, the thematic echoes of 
the phrase “the Day of the Lord,” which often occurs in the Prophets and Minor Prophets, can 
readily be seen as permeating this pericope (e.g. Isa 13:6; Jer 46:10; Ezek 13:5; 30:3; Joel 1: 
15; 2:1; Amos 5:18-20; Obad 15; Zeph 1:7, 14; Mal 4:5). Paul’s reference to “the Day of the 
Lord” does not merely declare God’s judgment upon the outsiders, but intentionally reflects 
Jewish apocalyptic dualism. He appropriates the apocalyptic dualism to describe the contrast 
between God’s ideal world and this world, which is dominated by sins and evil. Paul demon-
strates that while God’s creation is under the curse of sin, God is sovereign over creation and 
would break into the history of this age to transform this present reality and order in a moral 
and physical sense (ISBE Vol. 1:153). 
 This section suggests the most probable texts that could correspond to Paul’s notion 
of “the Day of the Lord” in 1 Thessalonians 5:1-11. In search of echoes in Paul’s letter, ex-
ploring both the similarities and dissimilarities between some texts may be helpful to estimate 
the possibility of his echoing Scripture or particular Jewish usage. I will argue that Paul’s 
reference to the “Day of the Lord” most likely echoes Amos 5:18-20.173 The contrast dark-
ness (σκότος) versus light (φῶς), in association with the expression the “Day of the Lord,” is 
found in a remarkably analogous way in both 1 Thessalonians 5:5 and Amos 5:18-20. It 
seems necessary to discuss Hebrew notions of “darkness” and “light” in order to understand 
Paul’s use of the “Day of the Lord” in verse 5: “For you are all children of light, children of 
the day. We are not of the night or of the darkness.” 
                                                 
173 Luckensmeyer (2012:99) also finds thematic echoes of Obadiah in Paul’s employment of the notion of “the 
Day of the Lord” in 1 Thess 5. He accepts Aichele, Miscall and Walsh’s presupposition that the readers play a 
significant role in making connects between the texts: “Meaning is not located in the single text, planted there 
perhaps by an originating author, but instead meaning is only found between texts, as they are brought together 
in the insight (and corresponding blindness) of their various readers” (2009:399). He demonstrates abundant 
verbal and thematic similarities. For instance, the term, ὄλεθρος (destruction) in 1 Thess 5:4 is verbally related 
to the various similar descriptions of the Day of the Lord (ἀπόλλυμι in Obad 8; ἀπώλεια [ruin] in vv. 12-13; 
πτοέομαι [terrified] in v. 9; ἐξαίρω [remove] in vv. 9-10; αἰχμαλωτεύω [take captive] in v. 11). He suggests more 
probable verbal parallels (e.g. coming of thieves at night, κλέπται in Obad 5; 1 Thess 5:2, 4; νυκτός in Obad 5; 1 
Thess 5:2, 5, 7). Nevertheless, the occurrences of similar ideas are not a guarantee of the certainty of verbal 
parallels. The metaphor of thieves in Obadiah is different from Paul’s usage in 1 Thess 5, since the former is re-
lated to the idea that “thieves can only take what they can carry away” (Stuart 2002:417) and the latter indicates 
the suddenness and unexpectedness of thieves’ coming. But his proposal of thematic similarities between 
Obadiah and 1 Thess is still convincing (e.g. inescapable and inevitable affliction on the Day of the Lord in 
Obad 14-15 and 1 Thess 5:3; drunkenness in Obad 16 and 1 Thess 5:7; opposite fates of insiders and outsiders 
in Obad 7, 15, 17, 18, 20, 21 and 1 Thess 5:4-8, 9; the paradigmatic language of “separation” from outsiders in 
Obad 16, 17, 18, 20 and 1 Thess 2:10; 3:13; 4:3, 4, 7; 5:23). 
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 In addition, it is possible that Paul appropriates the contrasting notion of light/dark-
ness from the Dead Sea Scrolls as distinction between outsiders and insiders. Below I will 
discuss the antithetical pairs (particularly, “children of light” vs. “children of darkness”) in 1 
Thessalonians 5:1-11 to indicate that they are the reflection of cosmological, eschatological, 
and ethical dualisms. In so doing, I will attempt to figure out the discursive function of these 
echoes in 5:1-11. 
5.5.1 Identity of Outsiders and Their Fate on the Day of the Lord 
Paul describes the coming of the Lord in association with his shaping of the identity-aware-
ness and ethos of the Thessalonian community, since this eschatology as the future event 
“serves to call the Thessalonians to a holy lifestyle in the present” (De Villiers 2011: 305). 
His response is more than replying to the enquiry about the “times and seasons.” 
 Essentially, the Day of the Lord in the Hebrew Scriptures is frequently mentioned in a 
negative sense, being identified with God’s fierce judgment upon the disobedient (e.g. Isa 
13:6-22; Lam 2:22; Joel 2:1-11; 3:14-21; Zeph 2:2-3). Paul christologises the Day of the Lord, 
regarding YHWH (ὁ κύριος in the Septuagint) as “the special province of Christ” (Fee 2007: 
42; 461). Paul’s referring to “the Day of the Lord” (הוהיְםוי) is the earliest occurrence in the 
Pauline letters. In other letters Paul interchangeably uses this eschatological expression with 
“the day of our Lord Jesus” (1 Cor. 1:8; 2 Cor. 1:14), “the day of Jesus Christ” (Phil 1:6), 
“the day of Christ” (Phil 1:10; 2:16). In regarding παρουσία (1 Thess 2:19, 3:13, 4:15, and 
5:23) as the coming of “the Day of the Lord” Paul echoes the prophets’ envisaging that God’s 
wrath would fall on the wicked. He (re)interprets the Day of YHWH as the time of God’s 
eschatological salvation accomplished through Christ’s second coming (Fee 2007:46-47; cf. 
Shogren 2012:202). In so doing, Paul’s echo of “the Day of the Lord” noticeably represents 
its ambivalent characteristics: a positive event for the believers and a negative event for non-
believers. 
 A distinct feature in 1 Thessalonian 5:2 is that Paul’s use of this scriptural notion 
occurs in association with the imagery of a thief. The thief imagery also occurs in LXX (Job 
24:14; Jer 2:26; 30:4; Joel 2:9), but it never occurs in conjunction with the concept of “the 
Day of the Lord.” Some scholars argue that the combination of these two concepts in other 
New Testament texts (2 Pet 3:10; Rev 3:3; 16:15) might have originated from Jesus’ teaching 
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(Matt 24:42-44; Luke 12:39-40).174 Regardless of whether or not this text alludes to Jesus’ 
specific words, however, I suggest that the focus needs to be placed primarily on the way this 
imagery functions in a particular context of the sudden and unexpected eschatological de-
struction of non-believers (1 Thess 5:3). In verse 3 the comparative particle ὡς combined 
with οὕτως highlights the vulnerability of the non-believers/outsiders as the Day of Judgment 
ineluctably comes. In the ὡς ... οὕτως construction of verse 2 it is remarkable that Paul does 
not use the future tense of ἔρχομαι. Scholars agree that Paul’s employing the present tense 
denotes the certainty of the coming of ἡμέρα κυρίου (Eadie 1877:176; Lünemann 1880:146; 
Malherbe 2000:290; Weima 2014:346). Paul compares the essential feature of the Day with a 
thief’s unexpected invasion in the night. In addition, the ὡς ... οὕτως construction functions to 
enhance the irony: “what you accurately know is that you cannot know what you seek to 
know” (Malherbe 2000:290). 
 In noting the features of the Day’s coming, Paul relates that the outsiders who pursued 
“peace and security” would nevertheless inevitably be led to confront a devastating fate, 
accompanying birth pains, through God’s judgment. In the ὅταν ... τότε construction, the 
present subjunctive of λέγω with the temporal particle ὅταν presents iterative and indefinite 
action (see diagram 5, Appendix II); at the same time it can be contemporaneous with the 
verb in the main clause (MHT 3:112; BDAG, ὅταν §1; Best 1986a:207). But, specifically, the 
present verb ἐφίσταται with the correlative particle τότε introduces the subsequent devastat-
ing event. This verb not merely communicates a “customary or gnomic present,” but in-
dicates “a somewhat broader time frame,” implying the progression of the present time to-
wards the future event (Wallace 1996:518-519; BDAG, ἐφίστημι §2; cf. Luckensmeyer 2009: 
279).175 Paul demonstrates that the outsiders’ satisfaction with their political status quo of 
“peace and security” would be abruptly and unexpectedly disrupted, since sudden destruction 
through the Lord’s coming would befall them.176 The ὥσπερ clause in verse 3 elaborates what 
the sudden destruction would be like. Gempf (1994:119-135) provides a well-researched con-
                                                 
174 Tuckett (1990:168-176) finds the parallels between 1 Thess 5 and Synoptic traditions: 1 Thess 5:1 (Matt 
24:36), 5:2 (Matt 24:43-44; Luke 12:39-40), 5:3a (cf. Matt 24:37-39; Luke 17:26-30), 5:3b (Luke 21:34-36), 5: 
5-6 (cf. Matt 24:42; Mark 13:34-36; Luke 12:36-38), and 5:6-7 (cf. Matt 24:45-51; Luke 12:42-46; Luke 21:34). 
175 If NA28’s view of the textual variations is right, v. 3, which has no conjunction (i.e. asyndeton), can be 
structurally connected either to the previous and the subsequent verse. On the one hand, in the connection to v. 
2, v. 3 amplifies Paul’s previous statement that the Day of the Lord will come unexpectedly like a thief in the 
night; on the other hand, in the connection to the next verse (5:4), Paul makes a contrast between the fates of un-
believers and believers (Sterner 1998:117; Weima 2014:347-348). 
176 The term, ὄλεθρος in LXX is used to indicate eschatological destruction (Jer 31:3; Wis 1:12; 4 Macc 10: 
15; cf. Schneider, TDNT 5:169). 
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clusion that the metaphor of birth pain(s) denotes “productive,” “intense,” “helpless” and 
“cyclical” pains. But even if his suggestions are plausible, ὠδίν most likely indicates a 
sudden and inevitable agony in one’s childbirth (NIDNTTE 4:740).177 Certainly, the succes-
sive ideas in verses 2-3 (e.g. “the day of the Lord will come like a thief in the night” and 
“sudden destruction” and “they will not escape”) emphasise the “certainty,” “unexpectedness” 
or “unpredictability,” and “inevitability” of the divine judgment upon non-believers (Best 
1986a:203; Weima 2014:352).178 
Concretely, Paul points out the fragility and insecurity of Roman imperial propaganda 
by envisaging the failure and futility of the slogan about “peace and security” when the Day 
of the Lord comes. Here he warns against those who rely on the political power of Rome 
(Oak 2005:317-318; Furnish 2007:108; Weima 2014:351; see 3.2.2.3). Recent scholars have 
increasingly noted that Paul cites the Roman imperial propaganda that was used for consol-
idating the Pax Romana (Wengst 1987:19-21; Still 1999:262-266; Green 2002:233-234; 
Witherington III 2006:147; Furnish 2007:108; Weima 2012:331-333; 2014:349-350). 
Traditionally scholars have argued that the phrase “peace and security” alludes to the proph-
etic condemnation of false visions of peace (see Beale 2003:142-143; Fee 2009:189). How-
ever, the words “peace and security” never occur together in the Prophets (see Jer 6:14; 8:11; 
Ezek 13:10, 16). Hendrix (1991:111), moreover, notes the nuance of the discourse formula 
ὅταν ... τότε in 1 Thessalonians 5:3; it temporally and causally links the declaration of “peace 
and security” and the destruction of those who involved in that slogan. He maintains that the 
formula denotes a specific temporal and causal event that was expected to destroy Rome’s 
false promise of peace and security. Hence, he concludes that “Such specificity seems to en-
gender more precision than a prediction of judgment directed generally against all non-
Christians on prophetic analogy with ‘the nations’ (Isa 13:8) or a recalcitrant Israel (Jer 6:24; 
Hos 13:13).” Moreover, many scholars regard the combination of these two terms as Roman 
imperial propaganda and offer various forms of evidence. Hendrix (1991:113) offers the 
argument that before Augustus ruled, the Greeks applauded Roman peace and security: 
                                                 
177 The term ὠδίν might correspond to the Hebrew words לי  ח (Exod 15:14; Deut 2:25) or ל  ב ֵָ֫ח (Isa 13:8; Jer 
13:21). 
178 Here Paul does not have in mind that God discarded the non-believers, excluding the opportunity for 
evangelism or corroborating “limited atonement.” Barclay (1993:518) argues that this apocalyptic dualism does 
not exclude the potential conversion of those who are regarded as “children of darkness” in the future. Rather, 
he mentions that the function of the dualistic view is to “establish clear boundaries and mark outsiders as alien 
unless, and until, they come ‘inside.’” 
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The decree of those of Pergamus: “When Cratippus was prytanis, on the first day 
of the month Desius, the decree of the praetors was this: Since the Romans, 
following the conduct of their ancestors, undertake dangers for the common 
safety of all mankind, and are ambitious to settle their confederates and friends in 
happiness, and in firm peace, and since the nation of the Jews, and their high 
priest Hyrcanus, sent as ambassadors to them (Josephus, Ant. 14. 10. 22; italics 
mine). 
 
Furthermore, it is remarkable that some monuments contain exactly the same phrase, “peace 
and security,” which occurs in 1 Thessalonians 5:3. First, an inscription on the monument 
was discovered in Ilium, which was the ancient city of Troy. It shows that the citizens ex-
pressed their appreciation to Pompey, since his protection of them from the danger of wars 
and freebooters restored peace and security: “ἀποκαθεστάκοτα δὲ [τὴν εἰρ]ήνην καὶ τὴν 
ἀσφάλειαν καὶ κατὰ γῆν καὶ κατὰ θάλασσαν” (SEG XLVI 1565 cited in Weima 2012:341-
342; italics added). Second, the local Senate (decuriones) and the citizens erected twin altars 
of Securitas and Pax in Praeneste (modern Palestrina in Italy) to give thanks to Augustus for 
the peace and security following their civil war (Zanker 1990:307; Weima 2012:345-346). 
 However, some scholars argue that the word pair “peace” and “security” does not 
necessarily imply Roman imperial propaganda. White (2013:382-395) raised a question as to 
whether “peace” and “security” carry the same connotation. He (2013:393-395) argues that 
the ideology of securitas was introduced in the later period of Nero’s rule since Roman upper 
classes were vulnerable to insecurity. According to him, this ideology seems to have been 
prevalent at least 15 years after Paul wrote 1 Thessalonians. The common occurrence of the 
phrase “peace and security” in the above-mentioned resources cannot be regarded as proof 
for the existence of Roman imperial propaganda in Paul’s day (White 2013:394; Boring 2015: 
180). 
 Contrary to this, Tellbe (2001:125) argues that the prophetic witness from the Hebrew 
Scriptures and Roman monumental inscriptions should not necessarily be regarded as incom-
patible. According to him, the phrase “peace and security” in 5:3 should be understood 
against the background of both the Hebrew Scriptures and Roman political propaganda. He 
regards this reference as Paul’s adaptation of the prophecies in Jeremiah 6:14 and Ezekiel 
13:10 “that aim[s] to call into question the idea of pax et securitas in imperial propaganda.” 
However, in terms of the plausibility of the double connotation, Tellbe’s argument suffers 
from a lack of evidence. 
 Even if one accepts that Paul was aware of Roman political propaganda, it is difficult 
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to identify what the concepts “peace and security” exactly referred to. 1 Thessalonians only 
alludes to this slogan once. Paul’s discourse cannot merely be located in “anti-Roman 
polemic” (Boring 2015:180). Boring (2015:180) argues that Paul’s use of the phrase, “peace 
and security” indicates a “common mind-set in Thessalonica,” which was probably related to 
the benefits of Roman rulership during the decades after the civil war of 42 B.C.E. Paul 
might have warned those who found comfort in the peace and safety brought about by Rome 
as social-political salvation (cf. Tellbe 2001:125). 
 Then, to whom does the saying “peace and security” apply? According to Green 
(2002:232), “[t]he implied subject of the declaration that there is peace and safety is the un-
converted who persecute the Thessalonians (2:14).” There is little reason to regard those who 
trust Roman “peace and security” as believers, since Paul continues to contrast the fate of 
outsiders and insiders in the context (cf. Horrell 2005:135; Witherington III 2006:148; 
Kucicki 2014:178). By referring to those non-believers’ false peace and safety, he argues that 
they will not escape from future destruction and God’s wrath. 
5.5.2 Thessalonian Christians as Children of the Light/Day 
Paul begins to describe the opposite destiny of God’s elect to that of the outsiders. In the be-
ginning of verse 4 the adversative δέ functions to categorise their consequential fates into two 
opposite realms (i.e. darkness and light/day). The third person in the previous verse changed 
into the second personal pronoun ὑμεῖς with the vocative ἀδελφοί. The emphatic pronoun 
ὑμεῖς signals the transition of the author’s focus from the negative description of those who 
promote the false vision of “peace and security” to the positive illustration of believers’ on-
tological realm (cf. Boring 2015:181). Paul explains that the Thessalonian believers are not in 
darkness so that the Day of the Lord would not surprise them just as a thief in the night; thus 
they do not need to fear divine judgment (see BDAG, ἵνα §3; Wallace 1996:473).179 In so do-
ing, a discursive goal of this contrast is not only to affirm the community’s belief by locating 
them in the realm of light/day, but also to consolidate their newly established identity and 
community solidarity. According to Wanamaker (1990:181; cf. Meeks 1983b:94-96), these 
antithetical pairs are a reflection of apocalyptic dualism: they “serve to divide humanity and 
even the cosmos itself into simplistic categories. At the same time, they strengthen group 
                                                 
179 Most commentators argue that the ἵνα clause in 5:4 should be understood in a resultative sense, under-
standing that the negation particle, οὐκ in 4a, also governs the ἵνα clause in 4b (BDF § 391[5]; Bruce 1982:110; 
Wanamaker 1991:181; Sterner 1998:120; Weima 2014: 355; cf. Zerwick 1963:122). 
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identity and the group boundaries of those who employ the antitheses to create their own 
positive self-image.” Meeks (1993:180) also understands that the function of this dualism is 
to maintain unity in the community: “The apocalyptic language of separation, of the moral 
opposition between the children of light and the children of darkness, is here pressed into an 
assurance of the ultimate unity of those who are ‘in Christ.’”180 In summary, for Paul, this 
apocalyptic dualism, with a modification based on his own Christological view, is a signif-
icant concept to reassure them of their genuine identity and belonging (Malherbe 2000:293). 
 With regard to the implied meaning of these pairs, scholars understand that Paul’s 
figurative use of light/day and darkness/night indicates the dualism of the human condition, 
particularly widespread in ancient Israel’s belief system and Second Temple Judaism (Mal-
herbe 2000:293; Weima 2014:354). “Darkness” can connote an unrighteous deed in view of 
the antithetical idea of “light,” which is connected to righteous behaviour in a moral sense 
(Bruce 1982:111; Marshall 1983:135). 181 More specifically, Wanamaker (1990:181) regards 
the metaphor of darkness as possibly having two meanings: (1) the status of being distant 
from and rejecting God; (2) ignorance of the imminence of the Day of the Lord. Sterner 
(1998:119) contends that the phrase “in darkness” should be interpreted in the light of 
Romans 2:19 as the manifestation of those who are in spiritual ignorance. In fact, because of 
the fluid nature of the term “darkness” (and its antithetical concept “light”), one cannot easily 
decide what Paul intends here in mentioning the antithetical pairs, even if one surveys the 
various range of their meaning.182 Unfortunately, most of these scholars seem to neglect the 
point that this metaphor is used in association with the preposition ἐν, thereby having a 
locative sense. As Gaventa (1998:71) remarks, “the darkness of night as the realm in which a 
thief operates has become the realm of darkness that stands over against God’s realm and 
God’s rule.” The antithesis between light and darkness emphasises two different ontological 
realms, according to one’s belief and status (Shogren 2012:205-206). Paul’s employing the 
antithetical pairs reflects a correlation between light and salvation in some texts. In Isaiah 60: 
                                                 
180 The juxtaposition of “light” and “darkness” also occurs elsewhere in the Pauline letters (Rom 13:12; 2 Cor 
6:14; Eph 5:8). 
181 But in the NT the notion of being in the darkness does not merely indicate the status of transgressor; rather, 
it often denotes the totality of the unrepentant person who abides in the dominion of sin (John 3:19; Rom 13:12; 
2 Cor 6:14; Eph 5:11 cited in Green 2002:235). 
182 In the LXX “darkness” has various ranges of meanings, including human situation (Jer 13:16), blindness 
(Deut 28:29; Isa 42:6; Tob 5:10), sorrow (Lam 5:17), disaster (Ps 69:23), captivity (Ps 107:10), evil (Ps 44:19; 
Job 19:8; 22:10; 30:26), wickedness (Ps 10:7; 11:2; 74:20; 82:5), and death (Ezek 32:17-32; Job 10:20-22) 
(Conzelmann, TDNT 7:428). On the other hand, “light” connotes YHWH’s divine nature/attribute (Dan 2:22; 
Isa 60:19-20) and theophany (Exod 13:21-22). Only YHWH is the source of light (Ps 4:6; 44:3; 89:15). A 
notable usage is that “light” represents YHWH’s deliverance/salvation (Ps 27:1). 
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1 the prophet declares “[a]rise, shine, for your light has come, and the glory of the Lord has 
risen upon you. For behold, darkness shall cover the earth, and thick darkness the peoples.” 
Having entered into the realm of salvation, believers are guided on their path of life by the 
light of YHWH’s word (Ps 119:105). In addition, Isaiah 9:2 describes the characteristics of 
the life of God’s chosen people: “[t]he people who walked in darkness have seen a great light; 
those who dwelt in a land of deep darkness, on them has light shone.” 
 The expressions, “the children of light/the day” and “the children of night/darkness” 
in the next verse can shed light in more concrete terms on how the terms, darkness and light/ 
day are used figuratively. The conjunction γάρ in verse 5 elaborates on the previous state-
ment, “you are not in darkness” and specifies the Thessalonians’ identity by providing a 
series of genitive nouns (υἱοὶ φωτός, υἱοὶ ἡμέρας, Οὐκ ἐσμὲν [υἱοὶ] νυκτὸς οὐδὲ [υἱοὶ] 
σκότους).183 This genitive construction has several implications: one who shares in some-
thing; who is worthy of something; who has a relationship with other (BDAG, υἱός §2.c.β). 
Grammatically, the consecutive genitive nouns can be categorised as descriptive, indicating a 
certain quality of the community members (e.g. enlightened sons; MHT 3:207-208; Wallace 
1996:81; Malherbe 2000:294; Weima 2014:356).184 But to appreciate the discursive function 
of these metaphors in this pericope, I think that identifying certain qualitative features in a 
grammatical sense is not sufficient. First, it is necessary to take into account another usage of 
the metaphors “light” and “darkness” in the Hebrew Scriptures that most likely influenced 
Paul’s use of these metaphors. Second, it should be taken into account that the usage of 
“children of light” and “children of darkness” in some Dead Sea Scrolls is integral to clarify-
ing the metaphors of “darkness” and “light.” 
  
                                                 
183 Paul himself formulates the expression “children of the day” in this verse. Some scholars argue that the day 
in the phrase “children of the day” contains an eschatological implication of “the Day of the Lord” (Malherbe 
2000:294). Bruce (1982:111) argues that “[t]he day had not yet arrived, but believers in Christ were children of 
the day already, by a form of ‘realized eschatology.’” Moreover, Weima (2014:356) understands that the term 
“day” has double connotations, which are that “day” is not only an interchangeable use of “light” in a meta-
phorical sense, but also indicates the Day of the Lord. But the phrases “children of light” and “children of the 
day” construct a figurative doublet (Sterner 1998:121). A chiastic structure of 1 Thess 5:5 shows that “light” and 
“day” can be used synonymously: 
A πάντες γὰρ ὑμεῖς υἱοὶ φωτός ἐστε 
 B καὶ υἱοὶ ἡμέρας. 
 B’ Οὐκ ἐσμὲν νυκτὸς 
A’ οὐδὲ σκότους 
184 Many scholars agree that υἱοὶ in the genitive construction (“sons of”) is most likely Semitic rather than 
typically Greek (Moule 1960:175; MHT 3:207-208; Morris [1984] 2009:95; Richard [1995] 2007:252; Weima 
2014:356). 
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5.5.2.1 Amos 5:18-20 Echoed in 1 Thessalonians 5:4-5? 
Paul’s use of this antithetical pair in 1 Thessalonians 5:4-5 can be further clarified by a spec-
ific notion of “darkness” in the Hebrew Scriptures. This metaphor often denotes God’s ul-
timate destruction of those who are ungodly and disobedient (Joel 2:2, 10; Amos 8:9), while 
“light” connotes God’s theophany and the coming of salvation. Unfortunately, many com-
mentators have neglected the similarities between Amos 5:18-20 and 1 Thessalonians 5: 5-6, 
merely putting the former into the category of texts where the notion of divine judgment on 
that Day occurs. However, as I briefly mentioned earlier (see 5.5), chances are that Paul had 
in mind the usage of this antithetical pair from Amos 5:18-20, since the contrasting ideas be-
tween “darkness” (σκότος) and “light” (φῶς) in relation to the Day of the Lord appear com-
monly. The rarity of this combination in Scripture might increase the possibility that Paul had 
kept Amos 5:18-20 in his mind. In addition, Paul might be acquainted with the trajectory of 
the development of this concept; it is a good point of departure to take Amos 5:18-20 into 
account, since the expression הוהיְ םוֹי is one of the earliest occurrences in the Prophets 
(Hoffmann 1981:38-39; Andersen & Freedman 1989:521). 
 I wish to postulate a probable correlation between Amos 5:18-20 and 1 Thessalonians 
5:4-5. Paul’s statement that “you are not in darkness” in verse 4 means that the sudden and 
inevitable destruction will never affect the believers. Paul’s reference to the two contrasting 
fates on “the Day of the Lord” could be elucidated in the light of Amos’ representing the de-
structive portent of the Day as “darkness.” In fact, with regard to the word arrangement, there 
is no specific match between the texts. But I posit that the metaphors Amos employed are 
most likely brought into Paul’s wording in 1 Thessalonians 5:4-5: 
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Amos 5:18-20 (MT) Amos 5:18-20 (LXX) 1 Thess 5:4-5 
ְ־ת  אְםי ִּ֖  וַּא  ת  מַּהְיוֹ ִ֥הְםוֹ ֵ֣י
הֹ֑  וה  יְםֶ֛  כ  לְהִ֥  ז־ה  מּ  לְְםוֹ ִ֥י
הִּ֖  וה  יְ־ֹאל  וְךְ  שׁ ִֹ֥ח־אוּה
רוֹֽא׃ 
ְְיֵֵ֣נ  פ  מְ֙שׁי  אְסוּ ִ֥נ יְר ָ֨ שֲׁאַכ
ְא ֵ֣  בוְּב ֹֹ֑דַהְו ִֹּ֖ע  ג  פוְּי ֶ֔  רֲא  ה
־לַעְ֙וֹד יְךְ ַָ֤מ  ס  וְת  י ֶַ֔בַה
׃שׁ ֽ  ח נַהְו ִֹּ֖כ  שׁ  נוְּרי ֶ֔ קַה 
ְ ְשׁ ֶֹ֛ח־ֹאלֲהְהִּ֖  וה  יְםוֹ ִ֥יְךְ
־ֹאל  וְל ִֵּ֖פ  א  וְרוֹ ֹ֑א־ֹאל  ו
׃ֽוֹלְהּ ַֽג ִֹ֥נ 
Οὐαὶ οἱ ἐπιθυμοῦντες τὴν 
ἡμέραν κυρίου, ἵνα τί αὕτη 
ὑμῖν ἡ ἡμέρα τοῦ κυρίου; καὶ 
αὐτή ἐστιν σκότος καὶ οὐ φῶς,  
 
ὃν τρόπον ὅταν φύγῃ ἄνθρωπος 
ἐκ προσώπου τοῦ λέοντος καὶ 
ἐμπέσῃ αὐτῷ ἡ ἄρκος, καὶ 
εἰσπηδήσῃ εἰς τὸν οἶκον αὐτοῦ 
καὶ ἀπερείσηται τὰς χεῖρας 
αὐτοῦ ἐπὶ τὸν τοῖχον καὶ δάκῃ 
αὐτὸν ὁ ὄφις.  
 
οὐχὶ σκότος ἡ ἡμέρα τοῦ 
κυρίου καὶ οὐ φῶς; καὶ γνόφος 
οὐκ ἔχων φέγγος αὐτῇ. 
ὑμεῖς δέ, ἀδελφοί, οὐκ ἐστὲ ἐν 
σκότει, ἵνα ἡ ἡμέρα ὑμᾶς ὡς 
κλέπτης καταλάβῃ· 
 
πάντες γὰρ ὑμεῖς υἱοὶ φωτός ἐστε 
καὶ υἱοὶ ἡμέρας. Οὐκ ἐσμὲν 
νυκτὸς οὐδὲ σκότους· 
 
First, the implication of YHWH’s theophany in Amos 5:18-20 may have been integrated into 
Paul’s understanding of the parousia. Paul reinterprets “the Day of the Lord” from a Christ-
centred eschatological perspective. Hoffmann (1981:45) argues that “the Day of the Lord” 
was a somewhat ambiguous notion in Amos’ time, representing the idea of the appearance of 
YHWH’s power. In fact, some scholars raise the question of whether an eschatological im-
plication may be indicated in this text.185 However, I contend that “the Day of the Lord” most 
likely indicates YHWH’s appearance and epiphany for Israel’s salvation. The complementary 
statement “gloom with no brightness in it” (5:20) provides us with a significant clue to the 
potential of its eschatological implication. Andersen and Freedman (1989:521) regard the 
other interchangeable terms לֵפ  א (groom) and הַּג ָֹ֫נ (brightness) as theophanic language that can 
be applied to the nature of imminent apocalyptic events (see Ps 17:10 [LXX]; Hab 3:4, 11). 
They also elucidate that “Amos’ interpretation of the ‘Day’ … marks an important moment in 
the reinterpretation of Urzeit terminology for Endzeit phenomena.” Amos’ prophecy most 
likely indicates the destruction of Israel by an external military attack in a historical sense (i.e. 
the context of the exile). Nevertheless, a variety of traditions of YHWH’s theophany that 
have to do with “war, blood, cosmic upheaval and judgment of the evil” may have developed 
extended meanings throughout the historical development of its usages (Hoffman 1981:45). 
                                                 
185 In terms of the implication of “the Day of the Lord,” it is difficult to identify the historical background of 
Amos’ reference to it. But according to Smith (1998:239-242), the scholarly views are largely divided into five 
alternatives: (1) the day of cosmic catastrophes in an eschatological sense; (2) the great autumn New Year’s 
festival (the day of YHWH’s enthronement as King); (3) a holy war against the enemies; (4) a developed notion 
of holy war in association with tradition of blessing and curse, revolving around the covenant; and (5) YHWH’s 
theophany. 
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 Intriguingly, Aalen (TDOT 1:165-166) finds that the notion of YHWH’s theophany in 
the Hebrew Scriptures is deeply associated with “the light symbolism of salvation.” He re-
marks that Isaiah 60:1-3 is a significant case for indicating that the notions of YHWH’s glory 
and the term חַר ָ֫ ז (“dawning or shining”) are used together. The combined occurrence can re-
present the notion that the theophany would lead to the transformation of the old age, char-
acterised by darkness, into the dawning age of deliverance. If Paul introduces the implication 
of “light” from this tradition and reappropriates it based on his Christological view, he might 
describe the daylight of YHWH’s theophany, which had long been anticipated, as now shin-
ing in darkness through the fulfillment of Christ’s death and resurrection. With a modified 
Jewish eschatological perspective through the lens of the Christ event, Paul might render the 
“light” or “day” metaphor as indicating the believers’ ontological reality that now comes to 
participate in Christ’s salvation. 
 For Paul, furthermore, the salvation could have been illustrated more cosmologically, 
with the idea of light breaking into the darkness. Beale (2003:146) thinks that Paul’s contrast 
between “light” and “darkness” is intended to describe “the inauguration of the in-breaking 
latter-day new creation through Christ (Jn 1:1-5) and his followers (Eph 4:22-24; 5:8-13; Col. 
1:12-13).” He illustrates that Paul understands Christ is the light of God’s creation that breaks 
into the dark and chaotic world (Gen 1:15) and the light of the eschatological new creation 
that will shine upon the earth (Is 60:1-3, 19-20). Boring (2015:182) similarly argues that 
though the present age is characterised by darkness, light is not only dawning in the darkness 
of this world, but it is also anchored in Christ’s parousia. 
 Second, for both Amos and Paul the metaphorical usage of “light” and “darkness” 
commonly represents the opposite fates of those who seek the Lord on that day and those 
who do not. Admittedly, Amos does not explicitly depict the fates of insiders and outsiders as 
Paul does in 1 Thessalonians 5:1-11. Essentially, YHWH’s theophany is regarded as a nega-
tive event for the enemies of Israel, while it is positive for Israel. However, an unexpected 
reversal of Israel’s fate could occur since, from the perspective of Amos, widespread syn-
cretism and Israel’s oppression of the marginalised cannot be differentiated from the attitude 
and behaviour of God’s enemies (Hoffmann 1981:44). The metaphors of “darkness” and 
“light” represent the destructive and advantageous aspects of “the Day of the Lord” respect-
ively; Israel’s fate would be decided according to whether they respond faithfully to 
YHWH’s commandment. This contrast reveals the discrepancy between Amos’ understand-
ing of the election tradition and the Israelites’ false belief. Israel misunderstood that its 
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election would be eternally guaranteed to all the physical descendants of Abraham. Smith 
(1991:39) states that “Amos believed that the eternal promises were conditionally available to 
those who maintained their covenant relationship with God … Amos’ view is consistent with 
the nation’s covenantal traditions, which his audience has ignored or perverted.” The prophet 
appealed to the election tradition in using the metaphors so as to reveal the Israelites’ mis-
conception of their status. Ignorance of social justice and the failure to meet God’s require-
ments would lead some unidentified audiences, who had desired the Day of the Lord, to be 
confronted with severe calamity and destruction. The contrast between insiders and outsiders 
may be implied in the text, since it is described in the discrepant views between Amos and 
those who perverted the election tradition, as well as between the two antithetical fates of 
salvation and destruction. 
 Third, a series of similes in Amos 5:19 shares the ideas of inescapability and unex-
pectedness with the notion of the Day of YHWH in 1 Thessalonians 5:2-4. The nature of the 
Day can be compared with an unexpected incident of a man fleeing from a lion only to en-
counter a bear. In the second simile a man enters his house and leans his hands on the wall 
with a sense of relief at his safety, but he ends up being bitten by a serpent.186 These similes 
illustrate that Israel cannot escape the divine judgment, even if they try to find their own 
ways to survive. They failed to maintain their identity as God’s elect and instead chose dis-
obedience and betrayal. Attempting to flee dangers ultimately proves to be fruitless, and 
nothing can guarantee safety and security any longer. The unfaithful are exposed to divine 
wrath and their over-confidence that their peace and safety is guaranteed would be turned 
into full-scale terror because the Day would come as a disaster for them. Similarly, Paul com-
pares “the Day of the Lord” to the inescapable nature of birth pains (1 Thess 5:3) as well as to 
the unexpected coming of a thief at night (5:2, 4). Paul might have brought the critical situa-
tion of Israel mentioned in Amos into his paraenetic discourse. His echo functions to remind 
his audience that the Day of the Lord would not surprise the Thessalonian believers, since 
their status and belonging are grounded in the firm foundation of salvation through Christ.  
5.5.2.2 “The Children of Light” from Qumran? 
In order to further elucidate the implications of Paul’s use of these two contrasting metaphors, 
light/day and night/darkness, in 1 Thessalonians 5:5, one cannot neglect the possibility of 
                                                 
186 Though the definite article   ה occurs before the Hebrew words for the animals in Amos 5:19, I translated 
these terms in an indefinite sense. 
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echoes from the Qumran literature. Recently there have been discussions on how Qumranian 
ideas and expressions in 1 Thessalonians may be understood (Luckensmeyer 2009:298; Don-
fried 2010:509; Kucicki 2014:51-93).187 In this section I especially devote attention to the 
dualistic perspective of the Qumran communities to shed light on how Paul analogously ap-
propriates these metaphors into his discourse: “children of light” (רואְינב, 1 QS col. 1:9; 2:16; 
3:13, 24-25; 1 QM col. 1:1, 3, 9, 11, 13; 8:16; 4Q177 frags. 10-11:7; frags. 12-13. col. 1:7; 
4Q280 frag. 2:1; 4Q510 frag. 1:7; 11Q13 col. 2:8); “children of darkness” (ךשוחְ ינב, 1 QS 
1:10; 1 QM 1:1, 7, 10, 16; 3:6, 9; 13:16; 14:17; 16:11). 
 In fact, the Qumran community leader’s understanding of “children of light” is 
definitely not the same as Paul’s. But I consider that in the use of the two contrasting meta-
phors (light/day and night/darkness in v. 5), there are remarkable similarities between Paul 
and the Qumran documents. Community members’ elected status by God is a major thrust of 
many of the instructions in both the Qumranian literature and in Paul. Specifically, the Qum-
ran community’s instructor encouraged his communities to perceive their own elected status 
by God. His teaching can be compared with Paul’s intention inasmuch as the leader constit-
utes the community ethos, shaping their identity and morality as God’s covenant people. I 
specifically argue that dualisms referred to in the Qumranian community’s identity- and 
ethos-formation are beneficial in clarifying connotations of “children of the light” (5:5). To 
be specific, the cosmological (God/Christ vs. Satan), eschatological (final or eternal salvation 
vs. punishment), and moral dualisms are respectively embedded in Paul’s usage of the anti-
thetical pair (light/day and night/darkness) (cf. Frey 2014:290; Murphy 2012:9; Kucicki 2014: 
54). 
  
                                                 
187 Donfried (2010:509) sets out seven similarities between some Qumran documents and 1 Thessalonians, 
which include: (a) the eschatological/apocalyptic expectation of the end of the world; (b) the concepts of God’s 
election and calling (1:4); (c) holiness and sanctification (4:3); (d) the dualism of “the light and night” and “day 
and darkness” and the expression “children of light” (5:5); (e) the antithetical fate of wrath and salvation (5:9); 
(f) the parallel between the phrase “church of God” in 2:14 and the Qumran term ל  ה  ק; and (g) the similar 
connection of “ἄτακτος and the ethical order” in 5:14 and the Community Rule (1QS). Donfried (2002:221-231) 
translates ἄτακτος in 5:14 as “who are out of order” with regard to the instructions of the Lord Jesus, the life of 
holiness, and preparation for spiritual warfare in the light of three usages of ךרס (“rule” or “order”) in the Dead 
Sea Scrolls (1QS 5.1; 6.22; 1QM 5.3-4). His suggestion is that the ἄτακτοι in 1 Thess 5:14 probably describes 
those who do not follow the community rules in 1 Thess 4:1-12. 
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5.5.2.2.1 Cosmological and Eschatological Implications of “Children of Light” and 
“Children of Darkness” 
Apocalyptic dualism in the Qumranian description of “children of light” and “children of 
darkness” is a comprehensive concept that combines cosmology and eschatology (cf. Heger 
2010:70-71). According to 1QS (col. 3, 13-4, 26), the Qumran community believed that there 
are two spirits of “truth and falsehood.” Those who belong to truth are governed by “the 
Prince of Light” and walk in “the paths of light.” But those who belong to falsehood are ruled 
over by “the Angel of Darkness” and walk in “the paths of darkness.” This document shows 
that their respective moral characteristics, way of life and final destiny are the opposite. May 
(1963:5) has discovered that a significant characteristic of the Qumranian community’s 
cosmology is dualism: 
The dualistic, cosmic reference of the Qumran two spirits doctrine is evident not 
only from the association of the two spirits with the prince of light [1 QM col. 13, 
10] and the angel of darkness [1 QM col. 13, 11-12], but also from the references 
to these two at other points in the Qumran literature, the former to be identified 
with Michael and the latter with Belial.  
 
In addition, according to the so-called “War Scroll,” eschatological warfare between “the 
sons of light” and “the sons of darkness” (i.e. “the army of Belial”) will break out (1QM col. 
1, 1-15). In the Qumranian world perspective, the conflict of these two opposite forces in-
volves an inseparable relationship between cosmological and eschatological dimensions. 
Elgvin (2000:34, 36) observes that the conflict of these two opposite forces involves an in-
separable relationship between cosmological and eschatological dimensions. He remarks that 
their perception of the world is framed by apocalyptic dualism: 
[S]ectarian authors drew upon a number of dualistic-apocalyptic works when they 
described the cosmic realities that encounter their ‘community of latter days 
saints’. From their predecessors (or: from literary works they held in high esteem) 
they had learned about the cosmic struggle between light and darkness and the 
spiritual forces that oppose the sons of light. The present as well as the future 
were interpreted in light of this apocalyptic dualism. 
 
Ultimately, the cosmological conflict between these two groups will be completed through 
the intervention of “the Prince of Light” for God’s chosen people. The Qumran community 
envisaged that in the last the days God will intervene in the battle and bolster the children of 
light to enable them to defeat the children of darkness, saying that: 
The Sons of Light and the forces of Darkness shall fight together to show the 
strength of God with the roar of a great multitude and the shout of gods and men; 
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a day of disaster. It is a time of distress fo[r all] people who are redeemed by God. 
In all their afflictions none exists that is like it, hastening to its completion as an 
eternal redemption ... In three lots the Sons of Light shall stand firm so as to 
strike a blow at wickedness, and in three the army of Belial shall strengthen them-
selves so as to force the retreat of the forces [of Light. And when the] banners of 
the infantry cause their hearts to melt, then the might of God will strengthen the 
he[arts of the Sons of Light.] In the seventh lot the great hand of God shall 
overcome [Belial and al]l the angel of his dominion, and all the men of [his forces 
shall be destroyed forever] (1 QM col. 1, 11-15)  
 
For the children of light, the day of victory will be “a time of salvation” (1 QM col. 1, 5). 
 Admittedly, in 1 Thessalonians 5 there is no indication of a cosmic war between the 
two opposite powers.188 But Paul’s exhortation to be alert in 1 Thessalonians 5:6-7 and a 
military metaphor in 5:8 could represent the ongoing inferred conflict between two anta-
gonistic groups. If Paul was acquainted with this Qumranian tradition, it is not merely coin-
cidental that the fusion of a military metaphor and light/darkness imagery occurs naturally 
(see also Rom 13:12; cf. Eph 6:11-12; Weima 2014:363). Paul’s exhortation to put “on the 
breastplate of faith and love, and for a helmet the hope of salvation” reminds the believers of 
the need for vigilance in the preparation for a certain (spiritual) struggle. In fact, the conflict 
between outsiders and insiders does not appear in the form of physical combat. But the Thes-
salonians as “the children of light” are called to participate in the struggle to actualise their 
distinctive beliefs and lifestyle. In the meanwhile, they are indeed confronted with a huge 
challenge in their social, cultural and religious environments. In that struggle Paul describes 
the believers as sentries who are armed in readiness and are alert, and will not be surprised by 
the sudden arrival of the Day of the Lord (Best 1986a:215). On that day the Lord will be 
ultimately involved in the conflict between the two contrasting groups and finally vindicate 
“the children of the light.” 
5.5.2.2.2 Moral Implications of “Children of Light” and “Children of Darkness” 
Moral aspects of dualism are also found in the Qumran documents, revolving around the 
issue of how one observes the requirements of Torah. For the Qumranian community, one’s 
morality, commitment to Torah, and the relationship with God are intertwined with one 
another. The author defines those who are faithful to the Community Rules as “the children 
                                                 
188 There is no connotation of cosmic war, at least except for 1 Thess 2:18. The warfare imagery of “Satan” is 
adopted to describe his opponents hampering Paul’s pastoral ministry. Through this imagery, Paul might have 
sought to illustrate the reality of the politarchs’ interruption as being manipulated by Satan (Ramsey 1907:230-
231; Bruce 1982:55; Witherington III 2006:90). 
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of light” and God’s election is a foundational notion in defining one’s spiritual and be-
havioural status in an exclusive sense. In 1 QS col. 1, 1-3, while the expression “the children 
of light” occurs in the context of establishing the boundary in relation to the unfaithful, the 
instructor is responsible for teaching the community members “to seek God with all their 
heart and with all their soul, to do that which is good and upright before Him, just as He 
commanded through Moses and all his servants the prophets.” The extent of showing their 
love should be confined only to those who evince good behaviour (practising truth, justice 
and righteousness), maintain the status of covenantal relationship with God, and observe the 
standard rules of the community. On the other hand, the children of darkness are the objects 
of hatred. In contrasting these two opposite groups, a major strategy to establish the commun-
ity’s ethos is the building of a differentiated identity and separation from outsiders. 189 
Jokiranta (2013:63-69) investigates the similarities of the Qumranian communities’ self-
perception of their identity and sociological position within their surrounding environment. 
With regard to the opposite camps of “the children of light” and “the children of darkness,” 
he remarks that the Damascus Document (4Q266) and the Community Rule (1QS) show anta-
gonism towards unqualified members or outsiders. The Community Rule is concerned with 
one’s membership and the Damascus Document draws a boundary to distinguish between the 
covenant people and those who are ruled by Belial. Jokiranta (2013:65) notes that articulating 
one’s distinctive identity is more than providing a contrast to the outsider; it is seen as an 
“ethically oriented way of expressing particularistic beliefs.” 
 I suggest that the moral implication of these metaphors in the Qumran documents 
might have been integrated into Paul’s paraenesis (1 Thess 5:6-11). The metaphors foster the 
audience’s self-recognition of their distinctive identity in Christ and establish the moral 
values of this new fledging Christian community. The metaphors of light and darkness appeal 
to the community ethos so that the drawing of the boundary between oneself and the others 
(οἱ λοιποὶ in 1 Thess 5:6) expresses a sense of separation from the surrounding world. In so 
doing, Paul attempts to affect the new converts’ perception of “who a genuine community 
member of Christ is.” In addition, he affirms the behavioural norms required of those who 
belong to the realm of salvation through Christ. For the Qumranian, a moral response has to 
do with observing the Torah as a significant identity marker. But Paul indicates that the basis 
                                                 
189 Another Qumranian document, 4Q397 frags. 14-21 shows their self-recognition of separate identity: “[But 
you know that] we have separated from the majority of the peo[ple and from all their uncleanness] [and] from 
being party to these matters or going along w[ith them] in these things.” 
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for the realisation of the newly established community’s values is rooted in God’s act of 
salvation through Christ who died for the believers (5:9-10). Paul’s precepts to preserve their 
moral distinctiveness from their surrounding environment revolve around the notion of the 
audience’s salvation through Christ. The combined conjunction ἄρα οὖν strongly marks a 
typical Pauline transition from “the indicative” to the “imperative” and articulates “the be-
havioral result” of their new identity (Weima 2014:357). As instruction and admonition are 
necessary in this ongoing situation of suffering and persecution, the occurrences of the series 
of hortatory subjunctives (“let us not sleep,” “let us keep awake and be sober” in 1 Thess 5:6) 
highlight the expected morality of the Christian community in accordance with their ontol-
ogical status in Christ (see diagram 5, Appendix II).190 
 Moreover, Paul develops the imagery of night into two potentially related activities 
that could occur at night. The acts of sleeping and being drunk could metaphorically describe 
one’s insensibility and unpreparedness with regard to preparation for Christ’s parousia. In 
drawing our attention to the first person plural pronoun ἡμεῖς, and the adversative δὲ, Paul 
highlights that the audience must be vigilant and self-controlled. Many scholars and com-
mentators have recognised the distinctive meaning of the verbs γρηγορέω and νήφω in verse 
6. The former contains a sense of being “in constant readiness” (BDAG, γρηγορέω §2). Spec-
ifically, it means “to be spiritually and morally alert and vigilant in eschatological context” 
(Green 2002:238; Matt 24:42-44; Mark 13:34-37; Luke 12:37; Rev. 3:2-3). The second verb 
νήφω denotes the status of being “free from every form of mental and spiritual ‘drunken-
ness,’” so it most likely means the condition of being “self-controlled” (BDAG). While each 
term has its own independent meaning, one should avoid separating these two words (Best 
1986a:212; Malherbe 2000:295); rather, both should be counted as one unit regarding the 
notion that largely contrasts with the stance and status of night people (sleeping and being 
drunken). Elsewhere in the NT the fact that these words occur together can substantiate their 
inseparable relationship of being sober-minded and being watchful (νήψατε, γρηγορήσατε)” 
(1 Pet 1:13; 5:8). Malherbe (2000:296) understands that Paul combines these two words to 
provide a special sense of the latter, γρηγορέω. While Paul uses only the second word, νήφω 
in verse 8, a remarkable point is that his repetition of the verb shows the development of his 
argument with a military metaphor, shifting the meaning of νήφω “slightly from being ‘clear-
headed’ to being vigilant” (Best 1986a:213). 
                                                 
190 It is remarkable that in this letter, except for παρακαλεῖτε in 4:18, imperative forms of the verb appear 
intensively in 5:11-26. 
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 This idea in made more specific in Paul’s using military imagery, which he used to 
advance faith, love and hope as essential Christian values in this letter (cf. 1 Thess 1:3).191 
Metaphorically, these virtues are described as “defensive armor that will insure that the 
Christians are prepared for the ‘day of the Lord,’ whenever it comes” (Green 2002:241).192 
Through these metaphors Paul encourages the Thessalonian believers to have confidence in 
anticipating Christ’s parousia, because they belong to the realm of light/day, i.e. the salvation 
of God. By equipping them with vigilance and admonishing them to be self-controlled 
(spiritual and moral sobriety), Paul ultimately shapes the ethos and moral solidarity of God’s 
chosen community. 
5.6 Conclusion 
This chapter has explored the discursive function of scriptural echoes in the paraenetic 
section of Paul’s first letter to the Thessalonians (particularly 4:1-12; 5:1-11; see Appendix 
II). A significant feature I observed was that Paul seems to have integrated particular echoes 
into a framework of dualism (e.g. by contrasting outsiders and insiders). In this way his ap-
peal to the audience regarding their identity and moral responsibility seems to be strength-
ened. Based on these beliefs, Paul thought that, according to faith in the Son (1:9; 5:5), there 
are only two kinds of people – believers and non-believers. Yet this distinction was not meant 
merely to articulate their opposite fates and thus to denigrate or demonise non-believers. By 
contrasting the two groups, he does not instigate a sense of superiority over the other, but 
shapes the new fledging community’s identity and ethos through known images from their 
surrounding world. 
                                                 
191 In v. 8 one should not necessarily render the aorist participle ἐνδυσάμενοι as past tense (BDF §339). 
According to Porter (1989:381), in this case the aorist participle is used with the main verb and the participle 
functions to illustrate an action concurrent with the main verb. Weima (2014:362) illustrates the nature of Paul’s 
use of this aorist participle based on Porter’s view in saying that: “the ‘putting on’ of the armor occurs simul-
taneously with the action of being self-controlled and therefore provides the means by which believers exercise 
self-control.” But it is debatable here whether this participle’s grammatical function is “cause” or “means.” I 
understand that this aorist participle can simply specify the action of being self-controlled. 
192 According to Seifrid (1999:60), one should not overlook the fact that this triad is a central theme of the 
Gospel as Paul presents in the whole letter of 1 Thessalonians. As it forms an inclusio of this letter (1:3; 5:8), 
Paul provides a coherent Gospel message to this congregation. He summarises the inseparable relationships 
within the triad, saying: “The living hope of Christ’s coming, which sprang forth from faith in Christ and his 
saving work, meant not only deliverance from death, but also from the tribulations into which the Thessalonian 
believers had been thrust on account of their faith in Christ. They, with all believers, were placed in the great 
struggle between the fallen world and its Creator, which shall come to an end only with the arrival of the day of 
judgment. In the community of ‘the sons of light and the day,’ the eschaton has entered the world already. 
Among them, the age to come is present in the reality of love. If we are to teach the Thessalonian letters 
properly, we must remember that Paul’s eschatology is hope, which is inseparable from faith and love.” 
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 Most of all, in the midst of the audience’s identity crisis (see 3.2.3.4.2), Paul needed 
to provide them with a theological foundation so as to (re)affirm their newly gained status 
and moral responsibility. He proclaimed that the Thessalonians have become the renewed 
Israel, since their status is to be viewed in continuity with the election tradition of ancient 
Israel and within God’s larger redemptive history. At the same time, they are reaching for-
ward to the climactic moment of Christ’s parousia. In this way, Paul established the concept-
ual foundations of their identity and moral uprightness in continuity with God’s calling to the 
Israelites as “a light for the nations” (Isa 49:6). In Paul’s paraenetic discourse, various script-
ural echoes – sanctification in the Holiness Code, new covenant and the Day of the Lord – 
function to imbue the audience with an identity and ethos clearly distinguished from those of 
the pagan world. In Christ, they were to recognise themselves as God’s eschatological people, 
forsaking the transient belief systems of their social world. Paul’s contrast between outsiders 
and insiders ultimately encourages the Thessalonians to embark on and continue their new 
journey together, while embodying sanctification, representing God’s new covenant and 
loving one another. Finally, the believers’ journey of God’s calling was supposed to proceed 
in joy and anticipation of the eschatological hope that Christ would complete God’s salvation 
history at his parousia. 
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Appendix II 
Diagram 3 (1 Thess 4:1-8) 
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Diagram 4 (1 Thess 4:9-12) 
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Diagram 5 (1 Thess 5:1-11) 
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CHAPTER 6 
CONCLUSION: TRANSFORMATIVE POWER OF 1 THESSALONIANS 
FOR PRESENT-DAY READERS/AUDIENCES 
 
As a conclusion to the dissertation, this chapter revisits the title, research motivation, problem 
statement, methodology, and main results that my exploration of 1 Thessalonians has brought 
to light. The chapter will conclude with a brief engagement between the ways in which Paul 
constituted a distinct identity and ethos in early (Gentile) believing communities and the per-
ceived moral crisis in South Korea. 
 The first chapter of the study refers to a shipwreck that occurred in South Korea on 16 
April 2014. This was a crucial incident for many Koreans, since a major ethical crisis was 
brought to the fore through the tragedy (see 1.1). Many Korean Christians, however, seem to 
have been insensitive to taking the dilemma seriously. The situation challenged and motivat-
ed me to explore the ancient text of 1 Thessalonians as a potential source for providing a 
moral vision or example to present-day Korean believers. Through studying the thrust of 1 
Thessalonians, I learned to appreciate the (trans)formative and persuasive force of Paul’s 
identity and ethos-building discourse in a first century context. In the process I have also be-
come convinced that contemporary Christian readers (in Korea and elsewhere) are challenged 
to address their moral crises likewise, in analogous ways. Since first and 21st century contexts 
differ so vastly from each other, such engagement may happen in continuity with the thrust of 
this canonised letter, though not necessarily in the same way. 
 In Chapter one I questioned the benefits of current research that delves into the prob-
able social-cultural setting of Paul’s ethical exhortations in 1 Thessalonians (see 1.2.2). I 
pointed out that approaches based (only) on Hellenistic rhetorical theory tend to confine the 
wide range of Paul’s complex conceptual map to the single social-cultural context of the an-
cient Greek and Roman world. Admittedly, previous research introduced a new phase in 
Pauline studies under the premise that Paul could have used widely known letter-writing 
styles, forms, genres and topoi familiar to audiences in the first-century Hellenistic world. 
However, in spite of their usefulness, I raised the question as to whether such generic formal 
conventions would be adequate for understanding the thrust of Paul’s discourse. 
 Rather than simply investigating established patterns of Hellenistic rhetorical conven-
tions, the study has been concerned with utilising significant tenets of modern discourse 
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analysis to examine the full scope of the 1 Thessalonians text. I argued that accounting for the 
multidimensional nature of the letter might enable present-day readers to appreciate Paul’s 
discourse as a dynamic, potentially transformative, communicative act (see 1.3; 1.4.1; 1.4.2). 
First, words and phrases were analysed in light of the probable interaction between the 
author’s use of notions from the Hebrew Scriptures and the audience’s social, cultural, pol-
itical and religious contexts. Second, the thrust and purpose of Paul’s discourse in 1 Thessa-
lonians was explored through examining each literary unit and its correlation with other units. 
In so doing, the rich yet complex cohesion of the text could be established (tentatively), and 
the development of the author’s argumentation as a whole be recognised (cf. Green 1995: 
177). Third, through analysing communicative processes represented by Paul’s discourse, its 
possible appropriation by subsequent believers in different contexts, including the 21st 
century, became clearer (cf. Green 1995:176). 
 The final chapter of the dissertation does not do a contextual analysis of the perceived 
Korean ethical dilemma, but wishes to highlight how the text of 1 Thessalonians continues to 
invite subsequent readers to (re)appropriate its implied transformative potential. In order to 
describe this process, I will first summarise my discussions of Paul’s discourse in the letter 
(cf. Hays 1996:3). In continuation with his strategy of resocialising the newly established 
communities of Thessalonica, later readers who live in totally different social, cultural and 
historical contexts may be informed and inspired to do likewise (cf. Mouton 2002:178). 
6.1 Summary: Discursive Function of Echoes from the Hebrew Scriptures in 1 
Thessalonians 
A major concern of this project has been to shed light on the nature of the communication 
between Paul and the Thessalonians. I devoted attention to the dynamic interaction between 
the author's conceptual and scriptural world and the (entextualised but also broader) social 
circumstances of the Thessalonians (see 1.3.1; 1.4.2). I have indicated how Paul, under the 
circumstances of social harassment from their fellow-citizens, established his discursive 
strategy, primarily providing a resolution for the identity and moral crisis of the newly es-
tablished Christian community at Thessalonica. As an anomalous Diaspora Jew and apostle 
of Christ, Paul creatively appropriated scriptural language (themes and echoes from his but 
also their inherited tradition) within a reconfigured apocalyptic framework, thereby providing 
an alternative perspective on their dire circumstances. It appears that Paul intentionally in-
tegrated his knowledge of the Hebrew Scriptures into his discourse with a (mainly) Gentile 
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audience. By elucidating (the logic of) their new identity and ethos as God’s chosen people in 
the end-time, he attempted to resolve the perceived crisis in the early Christian community at 
Thessalonica. 
6.1.1 Constructing Paul’s Scriptural/Conceptual World 
For Diaspora Jews in the first-century world of Hellenistic Judaism (such as Paul), the notion 
of being God’s chosen people was not negotiable. This fundamental identity awareness deter-
mined not only who they were but also how they lived their concrete everyday lives. Based 
on this notion, I explored the presupposition that Paul’s conceptual world, shaped by the 
Hebrew Scriptures (both the MT and LXX), was substantially reflected in processes of 
identity and moral formation among early Christian communities. Opposed to the tendency 
among recent scholars strictly to divide the so-called “Hellenistic” and “Jewish” Paul, Chap-
ter two of the dissertation examined Paul’s complex and wide-ranging conceptual world as an 
anomalous Diaspora Jew and apostle of Christ. 
 I focused here on two recent types of academic pursuit based on assumptions that 
Paul breathed mainly Hellenistic socio-cultural air. Accordingly, Paul has been understood in 
the light of (1) a Hellenistic social setting and (2) its literary/rhetorical environment (see 1.3.1; 
2.1.3). However, I raised a question about the limited interpretive payoff when Paul’s letters 
are examined only in the light of this milieu. In my view, various scholars investigated the 
extent to which Paul was familiar with, or influenced by, Hellenistic social and rhetorical en-
vironments insufficiently. 
 I pointed out that it is impossible to dissociate Paul and Judaism in the light of his 
education, the influence of Jewish apocalyptic thinking, and the integration of the halakhic 
tradition into his discourse. However, this needs to be nuanced further. One has to be careful 
not to fall into another kind of one-sidedness by overlooking the discontinuity between Paul 
and Judaism. To prevent oversimplifying Paul’s conceptual world, it is necessary to take into 
account the context of first-century Hellenistic Judaism, and determine the degree of his as-
similation, acculturation and accommodation of Hellenisation. I concluded that, even if Paul 
was familiar with the (broad) Hellenistic social and literary/rhetorical environment, he prob-
ably grew up in a Diaspora Jewish family that considered maintaining their identity as God’s 
chosen people as the foundation for their daily ethos. For Paul, this foundation was recalibr-
ated and renewed through the lens of his faith in Christ’s death and resurrection. This would 
inter alia lead to his profound strategy of defining Gentile believers as the new Israel of God. 
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6.1.2 Constructing a Discursive Exigency in the Thessalonian Community? 
In Chapter three I constructed the Thessalonian Christian community’s existential crisis by 
examining a potential conflict between them and their fellow-citizens from political and 
religious perspectives. Paul’s discursive themes and argumentation did not emerge in a 
vacuum, nor was his discourse unilaterally communicated. Rather, its occasion was (ten-
tatively) described as a specific identity crisis which both speakers and audience experienced 
and recognised. Paul seems to have (re)interpreted the existential circumstances of social har-
assment and persecution that they faced from an apocalyptic perspective. In so doing, he 
portrayed the faith community as the eschatological people of God’s (alternative) kingdom, 
situated amidst political and religious conflicts with their fellow-citizens. 
 Specifically, I argued that three potential threats to the Thessalonian community/ies 
(Jewish agitators, Roman imperial ideology and local religious cults) have to be taken into 
consideration in an attempt to construct the discursive exigency in the community. 
 First, I regarded Acts 17:1-9 as a significant secondary resource for constructing a 
potential conflict between Paul’s (mainly Gentile) converts and some Jews in Thessalonica. 
Paul and his co-workers preached the crucified and resurrected Jesus of Nazareth as Messiah 
to them. As some synagogue attenders joined the believing community, some Jews became 
jealous of the apostles and their message, and finally led to a commotion associated with a 
mob against the new converts.  
 The second cause of conflict may be attributed to the new converts’ violation of “the 
decrees of Caesar,” proclaiming Jesus as another king (Acts 17:7). I discussed the point that, 
if Christ’s parousia was a major part of his initial preaching at Thessalonica, his message 
might have been regarded as a violation of the “decrees of Caesar.” In Paul’s day, predictions 
of the emperor’s health and death were prohibited, since that was closely tied to issues of 
succession to the throne. Paul’s apocalyptic message of Christ’s coming might have been 
considered as a prediction of the usurpation of the emperor’s throne. Paul’s message would 
be considered as endangering Thessalonian citizens’ status and their relationship with the em-
peror as benefactor. Those who turned to the living God and awaited Christ’s parousia were 
probably also branded as potentially subversive, and would therefore have been socially and 
politically isolated from society. 
 Third, the Thessalonians’ religious sentiments and customs cannot be fully described 
because of a lack of textual evidence. Some archaeological evidence may, however, help to 
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substantiate that the religiously pluralistic environment of first-century Thessalonica was not 
compatible with the Christian community’s beliefs and required morality. Around Paul’s time, 
Thessalonian voluntary associations used to gather under the name of Dionysus and Egyptian 
gods in expectation of the local gods’ goodwill for economic well-being and protection of 
their businesses. This was the nature of converted Thessalonians’ former life in which their 
religious sentiments and social identity were closely intertwined. Furthermore, after their 
conversion, the Dionysus and Cabirus (or Cabiri) cults – characterised by Bacchic frenzy, 
ecstasy and phallus worship – would no longer be compatible with their calling to holiness. 
Consequently, the Thessalonians’ abandoning of idols and turning to God (1 Thess 1:9) 
would be viewed by the local population as atheism, which could provoke the gods’ anger 
and even endanger the Roman pax deorum. 
 In sum, these conflicts might have been the reason why Thessalonian believers were 
socially discriminated against and ostracised by their fellow-citizens. Such social harassment 
could have been sufficient motivation for Paul to situate the audience in an eschatological 
timeline. 
6.1.3 Paul’s Identity- and Ethos-Building Discourse in 1 Thessalonians 1:1-2:12 
Chapter four of the study illustrated how eager Paul was to resolve the identity and moral 
crisis of the Christian community/ies in Thessalonica. This chapter analysed 1 Thessalonians 
1:1-2:12, concentrating on the implied formative effect of some identity markers on these 
early believers’ self-awareness and lifestyle (see Appendix I). This chapter concluded that 1 
Thessalonians is fundamentally characterised as identity- and ethos-building discourse. This 
identification was substantiated by taking theological and social aspects of the text into 
account. 
 First, at a theological level, the author defines the newly established community’s 
identity as rooted in Scripture’s narrative world. Although Paul uses ἐκλογή only once in the 
letter (1:4), it seems to be a crucial concept for him. This term, which probably originates 
from the election tradition of Deuteronomy (4:37; 10:15; 33:12), permeates the letter. 
Furthermore, this notion is related to the terms μιμητής in 1:6 and τύπος in 1:7 in so far as the 
Thessalonians’ imitating of Paul and Jesus, as well as their influence over the surrounding 
regions of Greece, was meant to be a chain reaction stemming from God’s election. Paul 
reminds his audience that ancient Israel’s distinctive responsibility to represent YHWH 
among the nations has now been expanded to Gentile believers. Through a dynamic process 
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of reinterpretation and reconfiguration, Paul incorporated them into and anchored them in the 
symbolic world of Jewish Scripture. 
 Second, at a sociological level, Paul consolidates communal aspects of the election 
tradition by emphasising the image of God’s larger family gathered around God’s kingdom 
and glory (1 Thess 2:12). It seems that conflicts between Paul, Thessalonian believers and 
other citizens led to Paul’s sudden departure from the city. In accounting for his role among 
them, Paul’s self-defensive mood is deeply associated with his use of a series of family 
metaphors (see 4.4.3; 4.4.4; 4.4.5). Family metaphors in 2:7-12 (nursing mother, brother and 
sister, father) denote that Paul’s self-defence was an expression of his affection and devotion 
to shaping the community’s unprecedented identity-awareness and ethos as distinguished 
from the rest of society. Ultimately, these family metaphors present Paul’s affection, pastoral 
vision, and resocialisation of the believers in order to align their lives with God’s kingdom 
and glory. In so doing, Paul emphasises the new community’s participation in God’s ongoing 
redemptive history. 
6.1.4 Discursive Functioning of Scriptural Echoes in 1 Thess 4:1-5:11 
Chapter five of the dissertation, as the climax of my analysis of Paul’s identity and ethos-
building discourse in 1 Thessalonians, explored the discursive function of scriptural echoes in 
a substantial portion of the paraenetic section (see Appendix II). I argued that many scholars 
have overlooked the pivotal role that Paul’s Jewish tradition plays in the letter’s paraenetic 
discourse. The chapter focused on Paul’s probable echoing of “holiness/sanctification” in the 
Holiness Code of the Hebrew Scriptures, God’s “new covenant,” and “the day of the Lord.” 
These echoes seem to reinforce the community’s distinct identity and ethos from that of their 
surrounding world. 
 First, I argued that Paul’s foundational statement, “this is the will of God, your sancti-
fication” (4:3), has to be seen as his expository commentary and illustration of Leviticus’ 
theology of holiness. The prohibition of sexual immorality (Lev 18:6-24; 20:10-21), for 
example, rejects sexual practices in Egypt and Canaan in accordance with YHWH and 
Israel’s core value of holiness. For Israel, holy living was their response to God’s bringing 
them into the Promised Land. Based on this observation, I concluded that Paul’s use of the 
term ἁγιασμός (sanctification) in 4:3-4 probably echoes ancient Israel’s calling to holiness. In 
addition, the shared root of ἅγιος as well as a rare combination of impurity and sanctification 
occur in both 1 Thessalonians 4:7 and the Holiness Code (e.g. Lev 10:10). I argued that 
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God’s calling to holiness is meant to be embodied through a practical lifestyle of sanctifica-
tion and love, as Leviticus indicates. According to Paul, the Thessalonian believers are like-
wise called to participate in God’s holiness by practicing an ethos of love and respect. The 
series of infinitives in 4:3b-4:6a functions to remind the community that they are God’s 
chosen people who carry out God’s will, i.e. sanctification. 
 Second, I noted that Paul’s neologism θεοδίδακτοί (being “taught by God”) in 4:9 
primarily echoes Isaiah 54:13, based on the principle that when a Hebrew phrase is translated 
into LXX Greek, translators tend to reverse and combine phrases. Following the arguments of 
Emanuel Tov and Witmer, I suggested that Paul might have recast the phrase הֹ֑  וה  יְ י ֵֵ֣דוּמּ  ל 
(διδακτοὺς θεοῦ in the LXX) in Isaiah 54:13 into θεοδίδακτοί. In the transition from a first 
echo of holiness/sanctification in 4:3-4 to a second one in 4:7-8, Paul seems to link the gift of 
God’s Spirit to the internal renewal of God’s covenant people in the Ezekielian tradition 
(Ezek 36:26, 37:6, 14). By using this neologism, Paul implies that God’s gift of the Holy 
Spirit is an essential mark of the fulfillment of new covenant prophecies that envisaged the 
internalisation of God’s teaching in the hearts of God’s people (Jer 31:33-34). Paul remark-
ably (re)appropriates such new covenant language to loving one’s neighbour (1 Thes 4:9-10), 
which reminds of the logic of the Holiness Code and Leviticus 19 in particular. The term 
φιλαδελφία was originally used in the Hellenistic world with reference to brothers and sisters 
who share the same biological origin. Yet, Paul boldly and unprecedentedly employs this 
term to indicate the inclusive bond among members of God’s new covenant community – 
neighbours and foreigners alike. Through the advent of God’s eschatological era, believers 
experienced the guidance of the Holy Spirit in loving those who were not biologically related 
to one another. Particularly, their love and respect go beyond the insider community also to 
include outsiders (4:11-12). 
 Third, as the climax of Paul’s paraenetic discourse, 1 Thessalonians 5:1-11 deals with 
the opposite fate of outsiders and insiders on the day of God’s judgment. A recurrence here of 
the thematic echo of “the day of the Lord” (הוהיְםוי) in the Prophets makes it most likely that 
1 Thessalonians employs apocalyptic discourse. This echo is probably associated with Paul’s 
apocalyptic dualism of outsiders and insiders. Particularly, through the contrasts of light/ 
darkness and day/night, Paul represents the existence of two different realms with regard to 
the believers’ οntological status, namely social belonging and morality. I argued in this 
section that Paul’s expressions “you are not in darkness” and “we are not of the night or of 
the darkness” in 5:4-5 remarkably echo “day of the Lord” imagery in Amos 5:18-20. Further, 
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the expressions “children of light” and “children of the day” in 1 Thessalonians 5:5 seem to 
echo the contrast between “the children of light” and “the children of darkness” in Qumran-
ian traditions. 
 To conclude, it seems most likely that Paul includes echoes from the Hebrew Script-
ures in his paraenesis to the Thessalonian believers. In this way he provides them with a re-
interpreted Christian identity and ethos, distinguishing them from pagan thinking and cus-
toms. They are God’s elected people who participate in and continue God’s redemptive 
history in the world. At the same time, they are God’s eschatological people, exhorted to live 
holy lives in the hope of Christ’s parousia (1 Thess 3:13; 4:3, 4, 7, 5:23). 
6.2 Resolving a Moral Crisis?: Revisiting Research Motivation and Problem Statement 
Confronted with the moral dilemma in South Korea referred to in Chapter one, I wish to 
invite subsequent readers/audiences of 1 Thessalonians to consider the implications of my 
research. Thessalonian believers of the first century were exhorted to live in accordance with 
their calling and moral responsibility in the midst of a crisis. Through Paul’s discursive 
strategy of reinterpretd scripture, he encouraged his audience to remain truthful to their 
identity as God’s elect people amidst imperial realities. The text of 1 Thessalonians, and part-
icularly the dynamic processes of (re)interpretation and (re)conceptualisation embedded in it, 
encourage present-day believers to (re)interpret their scriptural traditions likewise. 
Beyond identifying constituent socio-cultural layers behind Paul’s discourse, this 
study aimed to explore multidimensional textual layers in 1 Thessalonians (see 1.3; 1.4.1). I 
highlighted methodological limitations in utilising rhetorical criticism based only on Hellen-
istic rhetorical genres and speech. Such interpretations seem to confine Paul’s argumentation 
and strategy of persuasion to his immediate rhetorical environment. This means that readers 
are restricted to establishing the meaning of a text only in accordance with designated rhetor-
ical functions and arrangements. In my view, such a narrow emphasis would not be able to 
help today’s audiences to understand either the flow of Paul’s discourse, or the discursive 
functioning of key concepts he used in resolving the crisis in Thessalonica. Instead, the dis-
sertation explored the dynamic interrelatedness of syntactic, semantic and pragmatic elements 
in the letter in an attempt to establish the coherent thrust of Paul’s argument. In light of my 
analysis of the text, I concluded that Paul’s discursive strategy is mainly established through 
his use of scriptural concepts and echoes. By emphasising the Thessalonian community’s 
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distinct identity and ethos in continuation with that of Israel, he seems to locate them in the 
continuing story of God’s salvation. 
In continuation with Paul’s interpretive strategy, how can modern readers/audiences 
of 1 Thessalonians appropriate this text in different circumstances today? With the South 
Korean moral crisis in mind, I briefly account for the authority and potential (trans)formative 
functioning of this ancient canonised text in a modern context. Can this letter be appropriated 
to recover Christian moral consciousness and to make specific ethical decisions? And if yes, 
how is that anticipated to happen? (cf. Mouton 2002:252)? 
6.2.1 Authority of the Bible and Readers’ Responsibility 
In order to consider the validity of Paul’s discourse in 1 Thessalonians for today, it is 
important to account for the life-giving authority of Scripture. Throughout Christian history, 
the Bible has been considered as the primary resource for the formation of Christian character 
and morality. According to Hays (1996:8), the Bible is referred to “as a word extra nos, a 
voice that can correct or even challenge tradition.” The transformative power of this voice 
should not be underestimated, even in postmodern contexts where the (often biased) role of 
readers is increasingly emphasised and questioned (Verhey 2007:24). To allow the Bible to 
continue to speak “authoritatively” in processes of ethical decision-making would require 
rigorous exegetical work and creative hermeneutical choices. If faith communities today are 
not open to the multidimensional nature and intentions of Scripture, as argued in this study, it 
could easily be abused merely to support personal or communal interests and ideologies (cf. 
Smit 1991:62). Where this happens, God’s redemptive story loses its credibility in society 
(Smit 1991:64-65). 
Present-day readers of 1 Thessalonians are first of all responsible for respecting the 
thrust and potential of the text in shaping the identity and character of a specific community. 
People often attempt to find answers to the question of how a biblical foundation for ethics 
could be established in positing some systematic or comprehensive code of conduct. Smit 
(1991:52) argues that scholarly discussions on ethical decision-making should be differenti-
ated from factors that affect people’s “moral world,” i.e. ethos. According to him, ethicists 
are often interested in how biblical principles and norms may be applied to ethical decisions 
in specific socio-political contexts. However, he points out that their own “ethics” often 
merely reflects and rationalises the “ethos” or habits of the groups to which they belong. He 
argues that, while ethics does not necessarily change a group’s ethos, their ethos typically 
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influences their ethical decision-making. Contemporary readers should thus go beyond 
merely establishing a biblical foundation for their ethics, and rather focus on (trans)formative 
processes embedded in biblical texts, through which Christian believers’ self-awareness and 
ethos were supposed to be challenged and renewed. I, therefore, believe that Paul’s identity- 
and ethos-building discourse in 1 Thessalonians has the potential to play a significant role in 
(trans)forming the character, ethos and moral identity of contemporary readers. 
6.2.2 Functioning of the Bible in Ethical Decision-making 
Many scholars have raised questions of how contemporary audiences may overcome the 
epochal and cultural gap between “antiquity and modernity (or postmodernity)” (Cosgrove 
[2011] 2013:31). In search of methodological validity, they seriously consider how the Bible 
can be regarded as “necessary affirmation for those who would construe their moral re-
flection as part of the continuing life of the Christian community” (Verhey 1984:232). 
 In this regard, Richard Hays (1996:216-290) introduces various processes and modes 
of ethical decision-making. 193  He discusses the pros and cons of utilising hermeneutical 
strategies suggested by Reinhold Niebuhr, Karl Barth, John Howard Yoder, Stanley Hauer-
was and Schüssler Fiorenza. With regard to Christian’s moral judgment, Hays (1996:293) 
especially endorses the validity and authority of four modes of ethical decision-making – 
“principles of love, justice, and equity” (Niebuhr), “specific rules and commandments” 
(Barth), the paradigm of Jesus’ redemptive story (Yoder & Hauerwas), “an open-ended 
paradigm … that encourages imaginative elaboration and transformation” (Fiorenza). 
Through various modes of moral discourse, he argues, biblical texts (may) still appeal to 
modern audiences. Communities whose ethos is shaped by Scripture learn how to live as 
followers of Christ, responding to a spectrum of authoritative modes communicated through 
it. Hence, Hays (1996:294) remarks that people should be careful of merely utilising “one 
mode of appeal to Scripture to override the witness of the New Testament in another mode.” 
                                                 
193 Presupposing that NT ethics is a “normative theological discipline,” Hays sets out a fourfold task for New 
Testament ethics in his book The Moral Vision of the New Testament. It provides important guidelines for 
contemporary discussions on the relation between Scripture and ethics (Hays 1996:3). This fourfold task of NT 
ethics – the descriptive, synthetic, hermeneutical and pragmatic tasks – were designed to establish theological 
grounds for NT ethics as “a normative theological discipline:” (1) the nature of the descriptive task is exegetical 
practice that reads each biblical writing carefully; (2) the nature of the synthetic task is to establish coherency 
amongst the canonical books; (3) the hermeneutical task plays a role in bridging the interpretative differences 
between antiquity and modernity; (4) the purpose of the pragmatic task is to embody “Scripture’s imperatives in 
the life of the Christian community” (Hays 1996:7). Hays’ major concern in carrying out these tasks is to 
manifest “how the church can read Scripture in a faithful and disciplined manner so that Scripture might come 
to shape the life of the church.” 
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Hays concludes by stating that various ethical modes in the New Testament (such as rules, 
principles, paradigms and symbolic worlds) are to be considered as equally authoritative and 
necessary for shaping Christian ethos in different contexts (cf. Hays 1996:310). 
 When reading 1 Thessalonians today, it seems that all these modes may be potentially 
appropriate for ethical decision-making, depending on the particular context and exigency of 
the situation. Examples of each mode are found throughout the letter, providing modern 
readers with important clues towards reappropriating these modes: 
 
o “Principle of love” (1 Thess 1:3; 3:6, 12; 5:8, 13; see 5.4) 
o “Specific commandments” (see the paraenetic section and 5.3; 5.4; 5.5)  
o “The paradigm of Jesus’ redemptive story” (1:4-5, 10, 2:16; 3:13; 5:8-10; see 4.3.3; 
4.3.6) 
o “An open-ended paradigm for imaginative reading” (5:27) 
 
Therefore, to (re)appropriate a text such as 1 Thessalonians in present-day contexts would 
first of all require respect and sensitivity for the rich yet complex multidimensional nature 
and purpose of the text, as well as its different intersecting modes of ethical discourse. 
Unfortunately, however, the complexity of biblical (re)interpretation has often been under-
estimated in the past. Old and New Testament Scriptures have often been regarded as pre-
scriptive laws, codes or regulations, without (adequately) accounting for the networks of rela-
tions in which such discourses are embedded. A serious consequence is that such perspect-
ives merely disclose and/or control moral insufficiency rather than shaping morality. 
In this final section of the dissertation, I wish to indicate that the Bible eventually 
influences the ethos of Christian communities inasmuch as it “represent[s] metaphorical 
processes in narrative form” and thereby “redescribe[s] and reshape[s] reality, present[s] 
alternative worlds, and open[s] new ways of seeing and being” (Mouton 2002:168). Hays 
(1996:295) explains that, since the New Testament was communicated primarily based on the 
form of Jesus’ redemptive story, “a Christian community … will find itself drawn repeatedly 
to the paradigmatic mode of using the New Testament in ethics, seeking to shape analogies 
between the story told there and the life of the community.” He (Hays 1996:299) reiterates 
that, since the New Testament consists of culturally and temporally conditioned documents, it 
is not possible to derive timeless truths from it to be applied to every situation. In processes 
of ethical decision-making, therefore, modern audiences are responsible for engaging “in 
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metaphor-making [processes], placing our community’s life imaginatively within the world 
articulated by the texts.” In doing so, the story can provide a concrete and practical frame-
work in rationalising these modes and is the essential content of the Christian communities’ 
faith and way of life. 
 In this regard, the story enlivens the participants’ moral figuration in both ancient and 
modern times (cf. Mouton 2002:172). The story produces a phenomenal effect on constitut-
ing the Christian community’s worldview, beliefs and moral characteristics (cf. Smit 1991:56; 
Hauerwas 1981:9-52; Mouton 2002:168). Narratives of what the triune God of the Bible has 
done throughout history plays a (trans)formative role in Christian communities’ discernment 
about how their lives should be characterised, and how they should respond to and participate 
in Jesus Christ’s redemptive history (Hays 1996:298). As Calvin compared the Bible to 
spectacles, communities of believers have to learn to see the world differently, and to under-
stand the realities of life (cf. Smit 1991:59; Mouton 1997:245;). In this way the Bible enables 
readers/audiences to adopt biblical perspectives and to experience its potential of (re)shaping 
Christ-like characters (cf. Mouton 2002:172). Birch and Rasmussen (1989:106-107) argue 
that the pragmatic effect of Jesus’ redemptive story is to “mold people’s identities and their 
sense of the world and reality … [and to] create a basic orientation for those who are drawn 
into them … They create and shape virtue, value, vision, and obligation … All this creates a 
certain framework for decision making.” 
6.2.3 Holiness/Sanctification in the Continuing Salvation Story of God 
According to 1 Thessalonians, Paul’s affirmation of the newly established community’s 
identity-awareness and his shaping of their new ethos are largely framed by God’s salvation 
story. This narrative formed the core of early Christian communities’ self-understanding. It 
was based on God’s initiative of electing them, their conversion, and their future-oriented 
hope for Christ’s parousia. Through its textual analyses, the dissertation showed how Paul 
tried to persuade early Gentile believers of their new identity by including them in Israel’s 
story of God’s election. Throughout the Hebrew Scriptures YHWH called Israel to be his 
chosen people. The covenantal relationship between them emphasised not only God’s initia-
tive but also Israel’s responsibility to hold fast to God’s promises and to present him to the 
nations. Through the salvation story of Jesus Christ (culminating in his death and resur-
rection), and by echoing election traditions and key concepts from the Hebrew Scriptures, 
Paul established continuity between the faith/identity-awareness of ancient Israel and that of 
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the new converts in Thessalonica. By receiving this gospel, the Thessalonians were incorpor-
ated into God’s chosen people and experienced the blessings of the fulfillment of God’s new 
covenant prophecies. 
As the new converts were separated from their associations and former social net-
works, their turning from idols to the God of Israel (1:9) might have given rise to concrete 
issues of withdrawal of faith, an identity crisis and a moral dilemma, and even to having their 
livelihood endangered. After their conversion, these Gentile believers were characterised by 
enduring such inexorable circumstances and standing firm (3:3, 8) in the tension of “already, 
but not yet” until Christ’s parousia would be fulfilled. Paul reminded them that Christ’s 
second coming would be the final and decisive moment of God’s vindication for those who 
were persecuted, bringing ultimate salvation. For early Christian communities Christ was the 
beginning and the end, and his second coming would be the climactic moment of God’s 
salvation history. In the times between beginning and end, Paul referred to this new convert 
group as God’s eschatological people. His description of the Thessalonians’ identity denotes 
that they were brought into a new covenantal relationship with God. Through establishing the 
foundation and direction of their faith, they are encouraged to hold fast to their primary 
calling to live holy and sanctified lives (see 5.3.2), that is, to love one another, and to keep 
their eschatological hope alive. According to the letter, Paul’s ultimate hope is the Thessa-
lonians’ holiness on the day of parousia (1 Thess 3:13; 5:23). In the final analysis, Christ’s 
parousia is the culminating moment of the eschatological hope of Christian communities – 
ancient and modern. Contemporary Christian believers are – like their predecessors – called 
to be holy in filling out their communal story in the between times. We have to allow the 
(trans)formative power of God’s Word to form “our character,” to affirm “our vision of God,” 
and to accept “responsibility for our decisions and actions” (cf. Mouton 2002:172). 
6.3. Transformative Potential of 1 Thessalonians in the Korean Ethical Crisis 
Present-day Christian believers are invited by the New Testament writings continuously to 
adopt the perspective of these texts, to affirm their calling as God’s elected people, and to en-
liven their eschatological hope in Christ. This implies an ongoing interaction between texts, 
readers and their contexts, as Mouton (2002:254) remarks: 
Consequently, moral identity and ethos are shaped by these ongoing ‘moments of 
interaction’ between texts and readers – a process which involves Christ’s healing 
presence on the one hand, and the readers’ moral choices – whether large or 
trivial in scope and consequence – and imaginative responses to what God is 
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doing on the other…, in a way similar to the identity and moral formation of the 
early Christians. 
 
In 1 Thessalonians, Paul’s discourse does not guide his readers simply to be future-oriented at 
the expense of their present reality. Rather, it invites them to share the perspective that the 
present is located within “the climaxing context of redemptive history” (Beale 2011:18). 
Paul’s description of the end-time ultimately purports to represent what the readers’ present 
lives should be like, and consequently guides them to appreciate the (trans)formative force of 
his discourse. Early Christian communities are thus depicted as participants in the drama of 
God’s redemption, still awaiting its culmination at Christ’s parousia. In recognising this 
urgency, their apocalyptic anticipation was/is meanwhile meant to be embodied in their 
sanctification by the Spirit as God’s chosen, eschatological people. In the temporal gap and 
creative tension between present and future, faith communities were and still are called to re-
member their identity in Christ, and to resolve their moral issues from this orientation. 
 In my view, the ethical dilemma exposed by the Korean boat accident in 2014 could 
have been attended to immediately through improvement of government policy and the en-
couragement of citizens’ mutual responsibility (see 1.1). In response to the selfishness and 
violation of laws that endangered human life during the incident, Christians in particular 
could have been more vocal and active regarding issues of dignity (such as comforting the 
bereaved) and social justice that were and still are at stake. 
 In searching for concrete solutions to the crisis, this study helped me to identify basic 
steps involved in complex processes of moral and social transformation, namely the internal 
logic of an ancient canonised letter that also responded to a moral crisis. I discovered that 
Paul’s strategy of strengthening the Thessalonian community’s identity and ethos in their 
particular context holds the potential to motivate Korean Christians in their (different) con-
text today. Particularly, Paul’s creative reinterpretation of scriptural echoes (such as election, 
holiness and love) seems to provide modern readers with an important clue. Korean (and 
other) Christians are invited and encouraged by this text imaginatively to locate themselves in 
its narrative world, and likewise to reappropriate its vision and perspectives on God and 
humanity to their own lives. In this way they will continue God’s story of love and grace with 
Israel and Thessalonica in South Korea today, embodying their primary calling as God’s 
elected, sanctified people among the nations in the end-time. 
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